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ABSTRACT
This thesis seeks to address one question: What may be known about the early Jewish
transmission of Psalm 16 and how may the early Jewish transmission of Psalm 16 help us
understand its messianic usage in Acts 2:14-36 and 13:16-41? Chapter 1 provides an overview
of Psalm 16's journey from Hebrew poetry to messianic proof text. By examining the
transmission of psalmody in Second Temple Judaism, the two-way relationship between
prophecy and psalmody is seen as influencing the appropriation of Psalm 16. The Hebrew Bible
shows the Psalms becoming part of the post-exilic practice of inner-biblical exegesis. Psalms are
appropriated eschatologically within prophetic texts. In the extrabiblical literature of Second
Temple Judaism, the Psalms are gradually seen to have a distinctive function as prophetic proof
texts. Chapter 2 finds that Psalm 16's significant literary features confirm its sharing in ancient
Syro-Palestinian poetic traditions. The poet of Psalm 16 uses traditional material, literary motifs,
and stylistic techniques common to other Northwest Semitic languages. Psalm 16 appears to
employ a variegated, heterogenous language reflecting an early stage of Hebrew as evidenced by
its relatively dense cluster of Israelite Hebrew features. The form of Psalm 16 is that of a
Vertrauenspsalm, "psalm of confidence." The language of the psalmist intimately expresses
confidence in YHWH's provision, even in the case of death. Chapter 3 argues that Psalm 16's
structure clearly supports its classification as a psalm of confidence and emphasizes its major
theme of trust in YHWH. No textual, linguistic, formal, or structural evidence suggests a
composite Psalm. A working translation of Psalm 16 suggests that, for its readers, Psalm 16 sets
up a tension which awaits resolution. Sourced in the claim of a Heilsorakel (to which we have
no further access), and confirmed in ongoing communion with YHWH, the psalmist may affirm
something which partly fits received views on human destiny but also transcends them. This
resolution is only barely sketched at the outer edge of the Hebrew Bible, in resurrection and post¬
mortem distinction between the righteous and the wicked. Yet, the resolution of this tension is
clearly seen in the subsequent interpretation of Psalm 16 in extrabiblical Judaism, in the
developing apocalyptic eschatological and messianic views found in other writings of
extrabiblical Judaism, and in the applied messianism of early Christianity. Chapter 4 argues that
LXX Psalm 15 renders MT Psalm 16 with stereotypical equivalents and therefore, represents an
appropriate translation of the figurative Semitic phrases as they are understood in the context of
the Jewish thought world of its time. The LXX version represents an apocalyptic eschatological
reading of MT Psalm 16 which is at least more explicit, and perhaps a significant movement
beyond, its meaning in the context of the formation of the MT-150 Psalter. Thus, apocalyptic
eschatological readings of immortality and resurrection can be seen to emerge conceptually from
within MT Psalm 16. 4Q177 appropriates Psalm 16:3a in an essentially apocalyptic
eschatological series of messianic observations on COT CHIX, "the latter days." Like in the
messianic arguments of 4Q174 and 11Q13, 4Q177 uses Psalms as the basis for claiming that the
Qumran community inherits the promises of the Davidic tradition. Chapter 5 concludes that in
the speeches of Peter and Paul in Acts 2 and Acts 13, we find Luke's argument to be haggadic
midrashic in style. Therein, LXX Psalm 15 is treated as a Davidic oracle and is used as an
historicized proof text and as a tool to link together other prophetic texts. The evidence now
shows that an apocalyptic eschatological orientation and interpretive methods practiced in proto-
rabbinic and other Jewish groups are shared by those first appropriating LXX Psalm 15 in early
Christian tradition. The appropriation of Psalm 16 in Luke-Acts arises from this context of an
apocalyptic eschatological worldview within a Judaism that understands itself to be experiencing
COT! mnx, awaiting the Davidic Messiah. In conclusion, the messianic appropriation of Psalm
16 in Luke-Acts exhibits a long exegetical history. Psalm 16's transmission history
demonstrates that its appropriation in Luke-Acts should be considered as early and that it is not
the result of exclusively Christian inspiration. Psalm 16 did not become messianic in early
Christian tradition - it entered early Christian tradition as a Davidic messianic oracle. Further,
Psalm 16's transmission history helps us to understand that only the appropriation of this oracle
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INTRODUCTION
This thesis seeks to address one question: What may be known about the early Jewish
transmission of Psalm 16 and how may the early Jewish transmission of Psalm 16 help us
understand its messianic usage in Acts 2:14-36 and 13:16-41?
Chapter 1 will provide an overview of Psalm 16's journey from Hebrew poetry to
messianic proof text. Due to Psalm 16's stereotypical language and the anonymity of its
author(s) a transmission history will be difficult to propose. So we will first examine the
transmission of psalmody in Second Temple Judaism - in particular, the relationship
between psalmody and prophecy in formulating early Jewish tradition. The formation of
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Psalters will be introduced, as will the emergence of Scripture. The traditioning, or
historicizing, of David in these processes will be a particular focus within the context of the
evolving Davidic promise tradition. The post-exilic practice of appropriating the Psalms3 as
prophetic proof texts will be broadly examined. The transmission history of Psalm 16, as
may be evident in the Hebrew text of the final MT form, will be introduced and summarized.
The only known early Jewish appropriations of Psalm 16 outside the Book ofActs, the LXX4
' "Psalter" is a collection ofPsalms regarded as Scripture by a community.
2
"Scripture" refers to a work or works regarded as ancient and especially authoritative or sacred and
understood to be of divine origin.
3 "Psalm" will be used to designate a specific composition within an authoritative collection of Psalms
(Psalter), e.g, the Masoretic, Septuagint, and llQPsa Psalters, while "psalm" will be used more broadly to
describe any composition of Hebrew poetry. See Sigmund Mowinckel, "Psalm Criticism between 1900 and
1935: Ugarit and Psalm Exegesis," Vetus Testamentum 5 (1955): 13-33; William H. Bellinger, Jr., Psalmody
and Prophecy (Sheffield: Sheffield Academic, 1984), 83-94; James L. Kugel, "Poets and Prophets: An
Overview," in Poetry and Prophecy: The Beginnings ofa Literary Tradition, ed. James L. Kugel (Ithaca, N.Y.:
Cornell University Press, 1990), 1-25; Appendix 1.
4 The term "LXX," or "Septuagint," will be used to refer to the Greek translations traditionally
included under that title. For discussion of this usage see R. Timothy McLay, The Use ofthe Septuagint in New
Testament Research (Grand Rapids: Eerdmans, 2003), 5-7; Albert Pietersma, A New English Translation ofthe
Septuagint and Other Greek Translations Traditionally Included under that Title: The Psalms (Oxford: Oxford
University Press, 2000), vii; Timothy H. Lim, Holy Scripture in the Qumran Commentaries and Pauline Letters
(Oxford: Clarendon, 1997), 27. For discussion of the collection, see Fernandez Marcos, The Septuagint in
Context: Introduction to the Greek Version of the Bible, trans. Wilfred G. E. Watson (Leiden: Brill, 2000), 85-
257; Karen H. Jobes and Moises Silva, Invitation to the Septuagint (Grand Rapids: Baker, 2000), 29-68; Ernst
Wurthwein, The Text of the Old Testament: An Introduction to the Biblia Hebraica, 2nd ed., trans. Erroll F.
Rhodes (Grand Rapids: Eerdmans, 1995), 52-4; Rahlfs' Prolegomena and the critical apparatus throughout the
text of Alfred Rahlfs, ed., Psalmi cum Odis, vol X of Septuaginta - Vetus Testamentum Graecum Auctoritate
Acadamiae Scientiarum Gottingensis (Gottingen: Vandenhoeck & Ruprecht, 1931). See Robert Holmes and
Jacob Parsons, eds., Vetus Testamentum graecum cum variis lectionibus, vol. 5 (Oxford: Clarendon, 1798-
1823) for a list and description of the manuscripts employed. Also see Henry B. Swete, An Introduction to the
Old Testament in Greek (Cambridge: Cambridge University Press, 1900), 122-70 for a similar listing of
manuscripts. Cf. Tyler F. Williams, "Towards a Date for the Old Greek Psalter," in The Old Greek Psalter:
Studies in Honour of Albert Pietersma, ed. Robert J. V. Hiebert et al, Journal for the Study of the Old
Testament Supplement Series 332 (Sheffield: Sheffield Academic, 2001), 248-76.
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Psalm 15 and 4Q177, will be introduced and set in context. Lastly, the appropriation of
LXX Psalm 15 in Acts 2:14-36 and 13:16-41 will be summarized.
Chapter 2 will analyze diachronically the textual evidence of Psalm 16. First, the
Dead Sea Scrolls textual evidence will be examined (4QPsa, 5/6HevPsalms, 4Q177),
followed by a presentation of the MT family of evidence. Then the LXX family of textual
evidence will be introduced as it relates to the MT family of evidence (though the LXX
textual evidence itselfwill be presented in chapter 3). Linguistic features of Psalm 16 will be
examined and conclusions drawn as to their evidentiary witness to Psalm 16's transmission
history. The formation of the MT-150 Psalter will be examined for information that might
be useful in better understanding the transmission of Psalm 16. The unit of Psalms 15-18
will also be analyzed for evidence of transmission history. Psalm 16's Gattung will be
determined and conclusions drawn as to its likely usage.
Chapter 3 will examine the structure of Psalm 16 in hopes of better understanding its
transmission history. Based on the foregoing findings, a working translation of Psalm 16
will attempt to uncover the evolution of meanings attributed to the language of Psalm 16 in
its transmission history.
Chapter 4 will analyze LXX Psalm 15 as an appropriation of MT Psalm 16. The
LXX Psalm 15 textual evidence will be presented in summary fashion. LXX Psalm 15 will
then be analyzed for evidence of the transmission ofMT Psalm 16. Likewise, 4Q177 will be
analyzed for evidence of Psalm 16's transmission.
Chapter 5 will focus on the appropriations of LXX Psalm 15 in Acts 2:14-36 and
13:16-41 within the context of Luke-Acts and within the context of hermeneutical practices
up to that time. While Luke's use of Scripture will not be presented in exhaustive detail, the
appropriation of LXX Psalm 15 will be fully analyzed.
Lastly, we will summarize our foregoing findings and conclude as to how the early




AN OVERVIEW OF PSALM 16'S JOURNEY
FROM PSALM TO MESSIANIC PROOF TEXT
A. The Question
Over the last century the appropriation of Psalm 16 in the arguments of Acts 2:14-36
and Acts 13:16-41 has been a vexing issue in Luke-Acts studies.1 Neither Second Temple
Judaism nor the New Testament gives evidence of any wide use of Psalm 16, but it appears
to have been important in Luke's milieu, because he uses it at the heart of the messianic
arguments of Acts 2 and Acts 13. The history of scholarship, with its numerous proposals
regarding the usage of Psalm 16 in Luke-Acts would suggest that a transmission history of
Psalm 16 might enrich our understanding of the appropriation of Psalm 16 in Luke-Acts.3 C.
H. Dodd, in his According to the Scriptures, proposes that Psalm 16 was a part of the "Bible
of the Early Church" although he does not classify its usage and does not include Psalm 16
among the testimonia of the earliest Christians.4 Barnabas Lindars, in his New Testament
Apologetic, asserts that while the usage of Psalm 16 in Luke-Acts exhibits previous
exegetical history done with the Hebrew text, its appropriation in Acts 2 and Acts 13 is
primitive and pre-apologetic. Lindars argues that by reading Psalm 16 messianically,
Christian exegesis appears to part company with any previous Jewish exegesis.5 In other
words, Psalm 16 became "messianic" by its association with Jesus of Nazareth.6 Donald
Juel, in his Messianic Exegesis, concludes that the speeches in Acts 2 and 13 represent
sophisticated midrashic arguments that cannot be classified as early or typical. Further, Juel
states that the use of Psalm 16 cannot be considered early or typical of early Christian
1 See C. H. Dodd, According to the Scriptures: The Sub-Structure of New Testament Theology
(London: Nisbet & Co., 1952), 13-4, 23, 27, 109-10, 118-9, 130-8; Barnabas Lindars, New Testament
Apologetic: The Doctrinal Significance ofthe Old Testament Quotations (Philadelphia: Westminster, 1961), 38-
45, 140-4, 201, 252; Walter C. Kaiser, Jr., "The Promise to David in Psalm 16 and Its Application in Acts 2:25-
33 and 13:32-37," Journal of the Evangelical Theological Society 23 (1980): 219-29; Donald Juel, "Social
Dimensions ofExegesis: The Use of Psalm 16 in Acts 2," Catholic Biblical Quarterly 43 (1981): 543-56.
2 Outside of the LXX translation itself and the appropriation of it in Acts, the only other extant
appropriation of Psalm 16 prior to Luke-Acts is in 4Q177.
3 See Darrell L. Bock, Proclamation from Prophecy and Pattern: Lucan Old Testament Christology,
Journal for the Study of the New Testament Supplement Series 12 (Sheffield: Sheffield Academic, 1987), 169-
81; I. Howard Marshall, The Acts of the Apostles: An Introduction and Commentary, Tyndale New Testament
Commentary (Grand Rapids: Eerdmans, 1980), 71-80; Joseph A. Fitzmyer, The Acts of the Apostles: A New
Translation with Introduction and Commentary, The Anchor Bible (New York: Doubleday, 1998), 247-61.
4 See Appendices 2 and 3.
5 Lindars, New Testament Apologetic, 38-45, especially 41.
6 Also see Nils Dahl, The Crucified Messiah and Other Essays (Minneapolis: Augsburg, 1974), 24-5,
129-45.
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exegesis.7 Is the enlistment of Psalm 16 as a messianic testimonium in the apostolic age the
result of exclusively Christian insight or inspiration?8
Given the stereotypical language and the anonymity of the psalmists it is difficult to
propose a transmission history of Psalm 16.9 So, what may be known about the history of
Psalm 16 that might enrich our understanding of its appropriation in Luke-Acts?
By examining the transmission of psalmody in Second Temple Judaism, the two-way
relationship between prophecy and psalmody may be seen as influencing the appropriation of
Psalm 16. Substantial help in understanding the usage of Psalm 16 in Luke-Acts may be
found by analyzing the Hebrew text of Psalm 16.10 Further, by examining the primitive
Christian apologetic it becomes evident that the early Christian apologetic is almost entirely
based on quotations from the Psalms and Prophets." What in the history of Psalm 16 might
help us better understand its key role in the messianic arguments of Acts 2:14-36 and Acts
13:16-41?
B. Biblical Psalmody and Prophecy
In the Hebrew Bible, earlier prophets use psalmody primarily to encourage the faith
of their present community. The later prophets similarly use psalmody in hortatory and
didactic ways, but also appropriate the Psalms as prophecies concerning a future age
understood as soon to be inaugurated by Israel's YHWH. This future-oriented use of
psalmody is evident not only in the Prophets, but also in the compilation of the MT-150
Psalter itself.12 The future-oriented, or eschatological,13 use of psalmody is further amplified
7 See Donald Juel, Messianic Exegesis: Christological Interpretation of the Old Testament in Early
Christianity (Philadelphia: Fortress, 1988), 146-7; "Social Dimensions," 550-6.
8 See F. F. Bruce, "The Davidic Messiah in Luke-Acts," in Biblical and Near Eastern Studies: Essays
in Honor ofWilliam Sanford LaSor, ed. Gary A Tuttle (Grand Rapids: Eerdmans, 1978), 7-17, who argues that
this Davidic strand of Christian interpretation represents a primitive line of Old Testament exegesis to which
the Christ-event gave rise in the earliest days of the church's existence.
9
E.g., see Angel A. Rodriguez, Tu Eres Mi Bien: Analisis exegetico y teologico del Salmo 16:
Aplicacion a la vida religiosa (Madrid: Publicaciones Claretianas, 1993); "Datacion y 'Sitz im Leben' del Sal
16," Revista Biblica Italiana 42 (1994): 385-408; Mitchell Dahood, Psalms 1-50: Introduction, Translation,
and Notes, The Anchor Bible (New York: Doubleday, 1966) 86-91; Pierre Auffret, "C'est pourquoi se rejouit
mon coeur. Etude structurelle du Psaume 16," Biblische Zeitschrift 40 (1996): 73-83; Peter C. Craigie, Psalms
1-50, Word Biblical Commentary (Waco, Tex.: Word, 1983), 153-9; W. A. M. Beuken, "Psalm 16: The Path to
Life," Bijdragen 41 (1980): 368-85; Hans-Joachim Kraus, Psalms 1-59: A Criticial Commentary, trans. Hilton
C. Oswald (Minneapolis: Augsburg, 1988), 233-42; Marc Girard, Les Psaumes Redecouverts: De la structure
an sens (1-50) (Saint Laurent, Quebec: Bellarmin, 1996), 320-9.
10 See Chapter 2.
11 See Lindars, New Testament Apologetic, 272-86.
12 See Appendix 4 for a recent depiction of a widely held view of the gradual stabilization of the MT-
150 Psalter.
13 The term "eschatological" will be used to refer to a perspective relating to experiencing !Tini8
n'Q'n, "the latter days" and/or HIIT DT, "the day of YHWH" (e.g., Genesis 49:10; Numbers 24:14; Amos 5:18;
Joel 2:1; Isaiah 13:6; 2 Esdras 10:59; 4Q177 fragments 1-4, 14, 24, and 31, line 5; Acts 2:17; Hebrews 1:2,
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in the compilation and translation of the LXX Psalter. Yet another literary edition of the
Psalter, 11Q5 (or 1 lQPs3),14 exhibits an even more heightened apocalyptic15 eschatological16
17 18
orientation in its use of psalmody. Further, a Davidic messianism, as seen in the MT-150
etc.). Thus, "eschatology" is not a particular set of teachings, but a horizon on which to place aspects of Jewish
religious thought and practice. Scripture and tradition are interpreted with reference to O'D'H rp"inx. Part of
the force for such a perspective is a belief in the faithfulness of YHWH, whose promises have yet to be
fulfilled.
14 The three manuscripts which seem to contain this form of the Psalter are 11Q5 (11 QPsa), 11Q6
(1 lQPsb), and 4Q87 (4QPse). See Appendix 1.
15
"Apocalyptic" will be used to designate a genre of literature that contains a particular worldview.
Basic features include presentation as supernatural revelations, and a focus on the final end of life and history.
Generally, there are two types: (a) an unfolding of history over several epochs; and (b) mysteries of the
heavenly world. Life on earth is seen as being shaped by supernatural forces, which are both good and bad.
There will be a divine judgment to reward the good and punish the wicked, and this judgment will have its
effect not only on the last generation, but also on the individual dead. Some aspects of the apocalyptic
worldview, such as the belief in demonic powers, were widely shared in the Hellenistic age, and others, such as
judgment after death, eventually came to be shared widely in Judaism. See John J. Collins, Apocalypticism in
the Dead Sea Scrolls (London: Routledge, 1998), 1-11.
16
"Apocalyptic eschatological" will be used to describe an eschatological orientation that does not
differ qualitatively from the eschatology of the apocalypses of the third to the first centures B.C.E. (e.g., 1
Enoch and Daniel 7-12). In an apocalyptic eschatological orientation, the mediation of divine revelation as
authority for interpretation of traditional texts is an integral part of an apocalyptic worldview. In other words,
the apocalyptic worldview that develops in the Greco-Roman literature asserts the mediation of divine
revelation as God's activity in part as a solution to a dualistic universe in need of divine judgment. See Paul D.
Hanson, The Dawn of Apocalyptic (Philadelphia: Fortress, 1975), 1-31; George W. E. Nickelsburg, Ancient
Judaism and Christian Origins: Diversity, Continuity, and Transformation (Minneapolis: Fortress, 2003), 122.
1 Enoch 1-5 describes the coming theophany, using the form of a judgment-salvation oracle in Third Isaiah (see
Hanson, Dawn, 106-7, 119-20, 143-5, 162-3, 170-1), with language similar to Numbers 24, Deuteronomy 33,
and Micah 1. (An "oracle" is inspired speech, cited directly. It may be understood as a basic subgenre of
prophetic speech.) 1 Enoch 24-27 uses the form of an apocalypse to cast Third Isaiah's description of the New
Jerusalem. Daniel 7-12 also describes a new age and Daniel 12:2-3 suggests the language of Isaiah 65-66 and
the motif of the exaltation of the suffering servant (Isaiah 52:13-53:12). The exaltation of the suffering servant,
which appears to be a symbol for the restoration of the nation in the context of Second Isaiah, is interpreted
individually to refer to the glorification of the teachers of the Torah who gave their lives in the effort to make
"many righteous" (□13"in ,jP''33Q, Daniel 12:3). Resurrection of the body, as presented in Daniel 12:1-3 is not
the standard Jewish formulation among those who believed in the transcendence of death. Variety in Jewish
texts includes resurrection of the body (2 Maccabees 7), resurrection of one's spirit (1 Enoch 102-104),
immortality of the soul (Wisdom of Solomon 2, 5; 4 Maccabees), and assumption of the spirit to heaven
{Jubilees 23:31).
17 See Appendix 1 for definitions of the terminology employed in, and an outline of, the current debate
regarding the scriptural status of llQPsa. Also see Eugene C. Ulrich, "The Canonical Process, Textual
Criticism, and Later Stages in the Composition of the Bible," in "Sha'arei Talmon" Studies in the Bible,
Qumran, and the Ancient Near East Presented to Shemaryahu Talmon, ed. Michael Fishbane and Emanuel Tov
(Winona Lake, Ind.: Eisenbrauns, 1992), 267-91; "The Dead Sea Scrolls and the Biblical Text," in The Dead
Sea Scrolls After Fifty Years: A Comprehensive Assessment, 2 vols., ed. Peter W. Flint and James C.
VanderKam, (Leiden: Brill, 1998), 1:79-100; "The Qumran Biblical Scrolls - the Scriptures of Late Second
Temple Judaism," in The Dead Sea Scrolls in Their Historical Context, ed. Timothy H. Lim (Edinburgh: T&T
Clark, 2000), 67-88; "Pluriformity in the Biblical Text, Text Groups, and Questions of Canon," in The Madrid
Qumran Congress: Proceedings ofthe International Congress on the Dead Sea Scrolls, Madrid, 1991, ed. Julio
Trebolle Barrera and Luis Vegas Montaner (Leiden: Brill, 1992), 37-40; "Multiple Literary Editions:
Reflections toward a Theory of the History of the Biblical Text," in Current Research and Technological
Developments on the Dead Sea Scrolls: Conference on the Texts from the Judaean Desert, Jerusalem, 30 April
1995, ed. D. W. Parry and S. D. Ricks (Leiden: Brill, 1996), 78-105; The Dead Sea Scrolls and the Origins of
the Bible (Grand Rapids: Eerdmans, 1999).
181 will employ the often-used definition of "messianism" of John L. McKenzie, Dictionary of the
Bible (Milwaukee: Bruce, 1965), 569: "In general messianism includes those ideas which represent the Israel of
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Psalter, becomes more pronounced in the LXX Psalter and becomes even more explicit in the
1 lQPsa Psalter. By the intertestamental period, particular Psalms are being cited as specific
prophecies awaiting imminent fulfillment. Thus, alongside its liturgical purposes, the
Psalter's appeal as a collection of prophetic "proof texts" becomes apparent. This
development in the understanding of psalmody as prophecy offers insights for understanding
the ways in which the author of Luke-Acts uses the Psalms, and in particular Psalm 16, with
a similar prophetic emphasis.19
While it is unlikely that there is evidence of direct borrowing from the Psalms, the
earlier prophets contain the language of psalmody. Examples include the psalmic language
90
of Amos 2:3 (as in Psalm 2:10). Cultic forms are found in the doxologies of Amos 4:13
(Psalms 135:7 and 65:6), Amos 5:8-9 (Psalm 104:6-9), and Amos 9:5-6 (Psalms 104:32 and
144:5).21 Examples in Micah include Micah 3:4 (Psalms 18:41; 27:7-9), Micah 7:7 (Psalms
25:5; 27:9; 79:9; 130:5), Micah 7:17 (Psalms 18:46; 72:9), and Micah 7:18 (Psalms 71:19;
77:14; 86:8; 103:8-9).22 Psalmic language in First Isaiah includes Isaiah 5:5-6 (Psalm
80:12), Isaiah 29:15 (Psalm 10:11, 13), and Isaiah 32:1 (Psalm 72:1-2).23 Psalmic forms
occur in the thanksgivings for deliverance in Isaiah 12:1 (Psalm 9:1), Isaiah 12:2 (Psalm
118:14), Isaiah 12:3 (Psalm 105:1), and Isaiah 12:5 (Psalm 98:1).24
the future as identical with the universal kingdom of Yahweh. It is not quite the same as eschatology, which
deals with the end of history as accomplished by an intervention of Yahweh, although messianism is at least
partly eschatological; nor is it quite the same as apocalyptic thought, which represents the end of history as a
world catastrophe, although some forms of messianism contain apocalyptic elements. In spite of the derivation
of the word, messianism does not always include the idea of a future king or deliverer; some scholars insist that
the term should be so restricted in order to distinguish messianism from eschatology." Every attempt will be
made to distinguish messianism from eschatology, but one will note the conflation of ideas over time
particularly in the transmission and reception history of the Psalter. See Joseph A. Fitzmyer, The Dead Sea
Scrolls and Christian Origins (Grand Rapids: Eerdmans, 2000), 73-6. For a definition of "apocalyptic," see
footnote 15.
19 See William L. Holladay, The Psalms through Three Thousand Years: Prayerbook of a Cloud of
Witnesses (Minneapolis: Fortress, 1996), 60-5.
20 Hans Walter Wolff, Joel and Amos, ed. S. Dean McBride, Jr., Hermeneia Commentary, trans.
Waldemar Janzen et al. (Philadelphia: Fortress, 1977), 132. I rely heavily on Sue E. Gillingham, "From Fiturgy
to Prophecy: The Use of Psalmody in Second Temple Judaism," Catholic Biblical Quarterly 64 (2002): 471-6,
for discussion of these cultic forms.
21 Wolff, Joel andAmos, 146-7, 215-7, 222-5, 234, 241-6, 337-8, 341-3.
22 See Ehud Ben Zvi, Micah, The Forms of the Old Testament Literature 21B (Grand Rapids:
Eerdmans, 2000), 77-80, 82-7, 165-71, 173-81; Delbert R. Hillers, Micah, ed. Paul D. Hanson with Loren
Fisher, Hermeneia Commentary (Philadelphia: Fortress, 1984), 41-3, 84-6, 89-91; Hans Walter Wolff, Micah:
A Commentary, trans. Gary Stansell (Minneapolis: Augsburg, 1990), 100-1, 208-9, 227-30.
23 See Hans Wildberger, Isaiah 1-12, A Continental Commentary, trans. Thomas H. Trapp
(Minneapolis: Fortress, 1991), 177-9, 183-4; Isaiah 28-39, A Continental Commentary, trans. Thomas H. Trapp
(Minneapolis: Fortress, 2002), 95-8, 233-8; Joseph Blenkinsopp, Isaiah 1-39: A New Translation with
Introduction and Commentary, The Anchor Bible (New York: Doubleday, 2000), 206-8, 407-10, 429-31.
24
Blenkinsopp, Isaiah 1-39, 268-70; Ronald E. Clements, Isaiah 1-39, New Century Bible
Commentary (Grand Rapids: Eerdmans, 1981), 127-9; Wildberger, Isaiah 1-12, 499-508; Brevard Childs,
Isaiah, The Old Testament Library (Westminster John Knox: Louisville, 2000), 107-111.
6
Although Amos, Micah, and First Isaiah include some hope for the future (e.g., Amos
2:3; Micah 7:17; and Isaiah 32:1), their emphasis is on the present generation. The overt
eschatological appropriation of the Psalms is absent. Jeremiah often imitates psalmic forms,
most notably the communal and individual laments25 (found predominantly in Jeremiah 3-
20). Yet neither the lament form nor Jeremiah's thanksgiving psalm appears to be used with
an overt eschatological emphasis.
Habakkuk, titled an oracular vision,26 is filled with psalmic material and begins with
the language used in the psalms of lament (cf. 1:2-4 with Psalms 13:1-2; 74:10; 89:46 and
1:12-13 with Psalm 5:4-5). The lament of Habakkuk 1:12-17 shares the same structure,
language, and context as that of the laments in the Psalter.27 In Habakkuk 2, YHWH
responds with promise of a vision and of the enemy's defeat. The final chapter of Habakkuk
is a psalm, which continues Habbakuk's vision in the form of a hymn. This psalm concludes
with an expression of the certainty of YHWH's hearing.28 Thus, Habakkuk 3 functions as a
lament with its plea and certainty of hearing.29 Habakkuk thereby uses the lament tradition
to express to YHWH's faithful a prophecy which functions as a proclamation of future
salvation and protection.
Second Isaiah alludes to Psalms and these now take on a more future-oriented
emphasis. Cultic forms and psalmic expressions are used to speak of YHWH returning and
TO
delivering his people from exile. The new exodus (Isaiah 40:3-5, 9-11; 52:11-2) is set in a
new creation. Israel's vindication through the return from exile is the suffering servant's
25 I will employ the traditional Gattungen as described by Hermann Gunkel. See Gunkel, Die
Psalmen, 1-33; Herman Gunkel and Joachim Begrich, Introduction to Psalms: The Genres of the Religious
Lyric ofIsrael, trans. James D. Nogalski (Macon, Ga.: Mercer University Press, 1998), 1-21 (especially 15-21),
22, 66, 82, 99, 121, 222, 235, 237, 240, 244, 249.
26 The oracular form is used and is given an historical context.
27
Particularly, the community laments with military enemies involved (e.g., Psalms 60; 74; 79).
28 Cf. Psalms 10:1; 12:6; 27:12; 28.
29 Cf. Psalms 10; 12; 28; 31; 55. As pointed out to me by Timothy H. Lim, Habakkuk 3 would come
to be transmitted separately among the LXX Odes as well as continue to be considered as the conclusion to
Habbakuk. See Rahlfs, Psalmi cum Odis, 349-52.
30 The consensus appears to be that Second Isaiah forms a bridge between pre-exilic and post-exilic
prophets in the overt eschatological use of Psalms. See, e.g., J. H. Eaton, Vision in Worship: The Relation of
Prophecy and Liturgy in the Old Testament, (London: SPCK, 1981), who tracks the influence of Psalms 81, 95,
and 50 in Second Isaiah. Eaton also considers Psalms 110, 132, 72, 144, 21, 20, 91, 113, and 45 to be used in
Second Isaiah for the purpose of giving the people a vision for a new age about to dawn. On the future-oriented
use of psalmody in the Servant Songs and the formulaic psalmic language in Second Isaiah, see Inger Ljung,
Tradition and Interpretation: A Study ofthe Use andApplication ofFormulaic Languages in the so-called Ebed
YHWH-Psalms (Lund, Sweden: Gleerup, 1978). On the future-oriented elements in Isaiah's oracles of
salvation see M. Lohfink and E. Zenger, Der Gott Israels und die Volker: Untergechung zum Jesajabuch und zu
den Psalmen (Stuttgart: Katholischas Bibelwerk, 1994). For discussion, see R. N. Whybray, The Second Isaiah
(Sheffield: Sheffield Academic, 1983), 20-42; Bellinger, Psalmody and Prophecy, 78-82.
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exaltation in the presence of the kings and the nations (Isaiah 52:13-53:12; cf. Ezekiel 37).31
Second Isaiah employs the "eschatological hymn of praise" in Isaiah 42:10-13; 44:23; 45:8;
and 49:13 where YHWH is acclaimed as the one who will redeem.32 This appears to mark
the beginning of a more explicit use of psalmody in a future-oriented way. Subsequent to the
loss of the monarchy the Psalms provide a rich resource to address the crisis of faith caused
by the apparent non-fulfillment of prophecy after the exile.33 The Psalms become part of the
post-exilic practice of "inner-biblical exegesis" used to reassure the people of the ultimate
vindication of the earlier prophetic promises.34
Thus, Israel may be seen as living its traditions. Ancient traditions are adjusted and
added to and given a new life by incorporation into new interpretations: "The older traditum
■y c
t
is dependent upon the traditio for its ongoing life." This method of inner-biblical exegesis
"5 zr
may be understood as the methodological precursor to the midrashic tradition in Judaism.
31 See Claus Westermann, Isaiah 46-56: A Commentary, The Old Testament Library (Philadelphia:
Westminster, 1969), 253-69; Childs, Isaiah, 407-23; Joseph Blenkinsopp, Isaiah 40-55: A New Translation
with Introduction and Commentary, The Anchor Bible (New York: Doubleday, 2002), 344-57.
32 See Jerome Creach, "The Shape of Book Four of the Psalter and the Shape of Second Isaiah,"
Journal for the Study of the Old Testament 80 (1998): 63-76. On the use of the stereotypical and liturgical
language of the Psalms by the prophets from Second Isaiah onwards see Matitiahu Tsevat, A Study of the
Language of the Biblical Psalms, Journal of Biblical Literature Monograph Series 9 (Philadelphia: Society of
Biblical Literature, 1955), 4, 5, 16, 18, 20, 40-1, 86-7, 100; Robert C. Culley, Oral Formulaic Language in the
Biblical Psalms (Toronto: University of Toronto Press, 1967), 112-9; and Anneli Aejmelaeus, The Traditional
Prayer in the Psalms (Berlin: Walter de Gruyter, 1986), 109-111.
33 On this issue, see Robert P. Carroll, When Prophecy Failed: Reactions and Responses to Failure in
the Old Testament Prophetic Traditions (London: SCM, 1979), 157-83, 214-9; Nickelsburg, Ancient Judaism,
149-60, 181-2, 191-3, 195-200; William Horbury, Jewish Messianism and the Cult of Christ (London: SCM,
1998), 5: "Messianism owes its own continuing influence throughout the Second Temple period in large part to
the convergence between its thematic importance in the Hebrew Scriptures and the pressures of contemporary
Jewish life."
34 See Michael A. Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon, 1985), 15;
Beth D. Tanner, The Book ofPsalms through the Lens ofIntertextuality (New York: Peter Lang, 2001), 28-83.
35 Fishbane, Biblical Interpretation, 6-15.
361 will use the term "midrash" broadly and essentially to designate an exegetical process, based on an
interpretive stance, which may be seen most clearly in a genre of literature. The focus of this interpretive
stance is the surface irregularities of the biblical text, which may be seen most clearly in the Psalms. See James
Kugel "Two Introductions to Midrash" in Midrash and Literature, ed. Geoffrey H. Hartman and Sanford
Budick (New Haven: Yale University Press, 1986), 77-103. I will follow the view of Renee Bloch that
midrash, like prophecy, is unique to Israel since it presupposes faith in revelation found in Scripture. "Israel" is
understood in a broad sense that includes not only the Israelites and the Jewish people but also the followers of
Jesus (consistent with the Book of Acts). Following Bloch, "midrash" will be understood to include late
biblical exegeses, translations, post-biblical interpretations of the late Second Temple Period, and the New
Testament documents. In the Hebrew Bible, 2H70 is used in 2 Chronicles 13:22; 24:27. For discussion see
Jacob Neusner and Alan J. Avery-Peck, eds., Encyclopaedia ofMidrash (Leiden: Brill, forthcoming), s.v. "The
Origins and Emergence of Midrash in Relation to the Hebrew Bible," by Timothy H. Lim.
As related to the use of Psalm 16 in 4Q177 and in Luke-Acts, Geza Vermes's definition of applied
exegesis will be illustrated. This basic type of post-biblical interpretation, described as applied exegesis, will
be understood to occur when an interpreter adapts the Scripture to contemporary circumstances. This form of
interpretation will be viewed as playing a key role in the forumulation of halakha and in the belief that biblical
prophesies have been fulfilled in the interpreter's day. See Geza Vermes, Scripture and Tradition in Judaism:
Haggadic Studies, 2nd rev. ed. (Leiden: Brill, 1983), 9-10, 199, 221; P. R. Ackroyd and C. F. Evans, eds, The
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Daniel Boyarin argues that:
The intertextual reading practice of the midrash is a development (sometimes, to be
sure a baroque development) of the intertextual interpretive strategies which the
Bible itselfmanifests. Moreover, the very fractured and unsystematic surface of the
biblical text is an encoding of its own intertextuality, and it is precisely this which the
midrash interprets. The dialogue and dialectic of the midrashic rabbis will be
understood as readings of the dialogue and dialectic of the biblical text.37
The Psalter, with its multitude of fractured and unsystematic texts written, edited,
and compiled over hundreds of years, becomes fertile ground for tradition making. With the
compilation and appropriation of Psalms, one sees the transformation of pieces of law, story,
and poetry via another reader-writer's ideology and historical circumstance. The old is used
again. In the years after Alexander the Great, Jewish traditions take shape as evidenced by
evolving interpretations of Scriptures. As one traces the development of biblical traditions,
one sees the material that remains in use. The material that is not reused falls out of the
tradition making process.
Thus, intertextuality is not to be understood as an innocent or an objective enterprise.
Cambridge History of the Bible, vol. 1 (Cambridge: Cambridge University Press, 1970), s.v. "Biblical
Midrash," by Geza Vermes.
Pure exegesis is seen to arise from four primary causes: (1) there is uncertaintly about the meaning of a
word; (2) there are perceived gaps in the biblical passage; (3) apparently contradictory passages need to be
harmonized and explained, and (4) the meaning is unacceptable. For discussion see Neusner and Avery-Peck,
Encyclopedia, s.v. "The Origins."
While there may be no decisive evidence to prove that the term "midrash" was used before 100 C.E. to
designate a genre of biblical interpretation like those of classic rabbinic texts, a similar kind of exegesis, both in
structure and techniques, will be found. Cf. Philip S. Alexander, "Midrash and the Gospels" in Synoptic
Studies: The Ampleforth Conferences of 1982 and 1983, ed. C. M. Tuckett, Journal for the Study of the New
Testament Supplement Series 7 (Sheffield: Sheffield Academic, 1984), 1-18, who delimits the term to apply to
early rabbinic exegesis of the Talmudic and post-Talmudic periods; and see Neusner and Avery-Peck,
Encyclopedia, s.v. "The Origins."
Perhaps Richard Sarason's definition of "midrash" captures the essence of both pure and applied
exegesis and best states my intended usage of the word: "As a mode of scriptural interpretation, midrash is
characterized by its dense overreading of the biblical text. Every lexical element is deemed to bear syntactic
meaning. Meaning also is generated associatively through the juxtaposition of superficially similar textual
elements (i.e., words, phrases, verses) from throughout Scripture that are construed as indicating substantive
similarities and interrelationships among their discrete contexts. Underlying these hermeneutical techniques is
the conviction that the scriptural text in all its details constitutes the revealed word of God, hence every textual
element is significant and conveys a meaning (frequently multiple meanings) intended by the divine Author;
there are no redundancies. Moreover, Scripture is treated as a kind of oracle requiring interpretation; many of
the techniques employed by the rabbis are common to ancient dream interpretation, oracle interpretation, and
divination. Thus the act of interpretation is deemed to be an encounter with the revealed mind of God." John
H. Elayes, ed. Dictonary ofBiblical Interpretation (Nashville: Abingdon, 1999), s.v. "Midrash," by Richard S.
Sarason.
37 Daniel Boyarin, Intertextuality and the Reading of the Midrash (Bloomington, Ind.: Indiana
University Press, 1990), 15. Fishbane and Boyarin describe in their reading of the Hebrew Scriptures what
Julia Kristeva and others have described in literary theory. See Julia Kisteva, Desire in Language: A Semiotic
Approach to Literature and Art, ed. Leon Roudiez, trans. A. Jardine, et al. (London: Blackwell, 1980). For
example, Jacques Derrida writes, "A 'text' ... is henceforth no longer a finished corpus of writing, some
content enclosed in a book or its margins, but a differential network, a fabric of traces referring endlessly to
something other than itself, to other differential traces." Jacques Derrida, "Living On: Border Lines," trans.
James Hulbert, in Deconstruction and Criticism, ed. Harold Bloom, et al. (New York: Continuum, 1979), 84.
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It is a hermeneutic fraught with the ideology of the reader-writer or reader-editor. In a sense,
by examining the history of Psalter making and the appropriation of Psalms one watches the
production of meaning in the development of ongoing traditions.38
Allusions to and imitations of Psalms become a common practice in the post-exilic
prophets. The most frequent imitations of form are those of the hymn and the lament. For
example, Joel provides a good illustration of both in 1:15-20,39 2:12-23,40 and 3:9-1841 with
the lament form used at the beginning to dramatize the effects of the coming judgment and
the hymn used near the end of the book to depict the later restoration.42 Traditional psalmic
material is applied to the prophet's context in order to make the point of the prophecy in its
setting. Third Isaiah also includes prophetic liturgies: Isaiah 59:1-21 is a combination of
lament and oracle43 of deliverance, and 60:1-62:12 mixes together hymnic forms with
prophetic intercession within the context of future hope.44 In the later additions in Isaiah 24-
27, hymnic forms (24:14-16; 25:1-5; 26:1-6) are used to describe a future period of
restoration. Cultic language is blended with a number of older mythological motifs, giving
this unit ("the Little Apocalypse") a more apocalyptic tone.45 In each of these examples the
eschatological content within the psalmic form is now more evident.
These prophets still do not explicitly cite a Psalm, but within these psalmic forms,
there are plain correspondences to Psalms. Psalms may be echoed in the hymns and laments
in Joel. For example, Joel 2:17, like Psalms 79:10 and 115:2, speaks of the taunts from
38 See Holladay, Psalms, 57-65.
39 These verses contain fragments of laments that appear to be shaped for the current situation in post-
exilic Israel. See Wolff, Joel andAmos, 23, 33-6.
40 From Joel 2:18 forward, oracles concerning the future and promising new life and victory for
Jerusalem are the focus. This same pattern is found in community lament psalms in which there is a change
from plea to response (cf. Psalms 12; 60; 85; 108).
41 Habakkuk 3 is a response to previous lament and is in the tradition of the oracles in community
laments and of the expression of a certainty of hearing in lament psalms. Similarly, Joel concludes with further
oracles about the future restoration of Judah and Jerusalem and is dependent upon Zion and enthronement
psalms. See Wolff, Joel and Amos, 68.
42 See Bellinger, Psalmody andProphecy, 86-9.
43 See John J. Collins, Daniel: with an Introduction to Apocalyptic Literature, The Forms of the Old
Testament Literature 20 (Grand Rapids: Eerdmans, 1984), 23.
44 One may note here the development of the tradition from Second Isaiah, where hymns in praise of
YHWH as king and creator are used in offering a vision for future restoration (e.g., Isaiah 42:10-13; 45:8;
49:13). See Joseph Blenkinsopp, Isaiah 56-66: A New Translation with Introduction and Commentary, The
Anchor Bible (New York: Doubleday, 2003), 184-218; Roger N. Whybray, Isaiah 40-66, New Century Bible
Commentary (Grand Rapids: Eerdmans, 1981), 219-39; John D. W. Watts, Isaiah 34-66, Word Biblical
Commentary (Waco, Tex.: Word, 1987), 277-98; Westermann, Isaiah 46-56, 342-67; Childs, Isaiah, 481-500.
45 See Blenkinsopp, Isaiah 1-39, 346-79; Ronald E. Clements, Isaiah 1-39, New Century Bible
Commentary (Grand Rapids: Eerdmans, 1981), 196-223; John D. W. Watts, Isaiah 1-33, Word Biblical
Commentary (Waco, Tex.: Word, 1985), 309-51; Hans Wildberger, Isaiah 13-27, A Continental Commentary,
trans. Thomas H. Trapp (Minneapolis: Fortress, 1997), 439-602; Childs, Isaiah, 171-98.
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neighbors in the apparent absence of YHWH;46 Joel 2:23 has associations with Psalm 149:2,
where both refer to the "sons of Zion" rejoicing and being joyful in YHWH (using the same
roots no© and Vo in each case).47 Joel 3:12, like Psalm 98:9, speaks of YHWH's coming
judgment on the surrounding nations. Elsewhere in Joel, 1:3 has links with Psalm 78:4 (an
older historical Psalm) proclaiming the deeds ofYHWH for generations to come. Also, Joel
2:10 parallels a royal Psalm, Psalm 13:7, in using the theophanic language of the earth
quaking to describe the coming of YHWH. Likewise, Third Isaiah takes up this theophanic
language of Psalm 18:7, 9 in Isaiah 64:1, 2. In psalmic forms, Isaiah 60:21 refers to the
promise of the inheritance of the land to the faithful like Psalm 37:11, 22. Further, Isaiah
60:9, 11 is like Psalm 70:10 in that it speaks of the bringing in of the wealth of the nations.
More explicitly, Isaiah 58:8 and Psalm 85:13 both utilize the phrase "righteousness will go
before him," perhaps indicating a formulaic expression. Correspondence from a psalmic
lament may be seen in Isaiah 64:12 and Psalm 74:10-11 (regarding reproaches about the
silence and absence of YHWH). Two examples of correlation from psalms of thanksgiving
are Isaiah 57:15 and Psalm 34:18 (regarding a protector of the contrite and brokenhearted)
and Isaiah 65:24 with Psalm 91:15 (answering the call of prayer). While there is emphasis in
Third Isaiah on the community's present needs, there are also clear instances of the
eschatological use ofpsalmody (e.g., Isaiah 58:8; 60:9; 64:1-2).
Haggai and Zechariah rarely imitate psalmic forms, although they frequently use
psalmic language, which may suggest direct borrowing from particular Psalms. Haggai 1:13
and Psalm 46:7, 11 (a Zion hymn) both speak of YHWH's presence with his people in Zion,
and Haggai 2:22, as in Psalm 46:9, describes YHWH overthrowing kingdoms and destroying
the enemies' chariots.49 Haggai may be drawing on the message of exilic prophets such as
Second Isaiah or it may be a more general adaptation of the Zion tradition. Zecharaiah's use
of royal Psalms (18, 72, 110, 118, and 132) may indicate Zechariah's dependence upon
earlier prophets. However, the allusions to the royal psalms in Zechariah are more likely to
be a more direct borrowing given that Ezekiel and Second Isaiah did not appeal very much to
a royal Davidic theology, choosing instead to speak in more theocentric terms of YHWH as
King. Correspondences include Zechariah 2:12 and Psalm 132:13-14, which speak of
YHWH's choice of Jerusalem as his dwelling place. Zechariah 6:13 has some interesting
46 See Wolff, Joel andAmos, 39-41, 51-3.
47 Ibid., 58, 63.
48 Isaiah 58:8 reads T?.?'? "y°ur righteousness will go before you."
49 Hans Walter Wolff, Haggai: A Commentary, trans. Margaret Kohl (Minneapolis: Augsburg, 1988),
49-55, 101-4; Carol L. Meyers and Eric M. Meyers, Haggai, Zechariah 1-8, The Anchor Bible (Garden City,
N.Y.: Doubleday, 1987), 35, 66-70.
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affiliations with Psalm 110:4 in the reference to priestly rule and a royal throne. Zechariah
8:6 has correspondences with Psalm 118:23 concerning YHWH's deeds in Zion being
marvelous in the sight of the people.50 In Zechariah 9:10 as in Psalm 72:8 the prophet refers
to the promise of victory for the coming king, and in Zechariah 9:14 he describes the coming
ofYHWH in the same theophanic language as in Psalm 18:14.51
Occasionally, narratives also adapt psalmody in order to provide an important point
of continuity with the past while looking ahead to a better future. An example is 2 Samuel
23:1-7, which, when compared with the preceding poetic text, 2 Samuel 22 (almost identical
to Psalm 18), could be read as a prophetic vision of the future of the Davidic dynasty.52 In
this setting (Psalm 18:51; 2 Samuel 22:51) David receives the title ITKJQ, "anointed one,"53 in
a context that speaks of him as "the anointed ((TOO) of the God of Jacob, the sweet psalmist
of Israel" (2 Samuel 23:1). In exilic and post-exilic texts, the Davidic dynasty tradition of 2
Samuel proves durable and adaptable. While expectation for a renewed Davidic monarchy is
possibly attested in Ezekiel 17:22-24, other interpretations of the tradition are clearly present:
Ezekiel 34:23-24,54 37:24-25, and Jeremiah 30:9 speak of a figure typologically55 similar to
David, the "new David." Of course, the Davidic dynasty tradition also proves expendable by
some. For example, Sirach's ideal Israel may not have a place for a king, let alone a Davidic
king (e.g., Sirach 45:25; 47:11, 22; 49:4-5).56
50
Meyers and Meyers, Haggai, Zechariah 1-8, 164-6, 357-62, 417.
51 See David C. Mitchell, The Message of the Psalter: An Eschatological Programme in the Book of
Psalms, Journal for the Study of the Old Testament Supplement Series 252 (Sheffield: Sheffield Academic,
1997), 139-46; Joyce G. Baldwin, Haggai, Zechariah, Malachi, Tyndale Old Testament Commentary (Downers
Grove, 111.: InterVarsity, 1972), 166-7, 169; David L. Peterson, Zechariah 9-14, Malachi, The Old Testament
Library (Philadelphia: John Knox, 1995), 59-60, 63-4.
52 See Robert Alter, The David Story: 1 and 2 Samuel (New York: Norton & Company, 2000), 336-48;
Robert Gordon, 1, 2 Samuel (Grand Rapids: Zondervan, 1999), 304-11.
53 rPEiO, "anointed one," is a multivalent term that can refer to a king, to a future Davidic king, to the
high priest, to a prophet, or to a transcendent heavenly figure CD3X 133, "as the son ofman." See Nickelsburg,
Ancient Judaism, 91-117.
54 With reference to the future, ideal David. See Joseph A. Fitzmyer, The Semitic Background of the
New Testament (Grand Rapids: Eerdmans, 1997), 113-26.
551 will use the term "typological" to refer to a strategy of interpreting Scripture that attempts to
discern the structural affinity between two of YHWH's actions. Typology becomes the dominant Christian
interpretive mode in its first few centuries. See Leonard Goppelt, TYPOS: The Typological Interpretation of
the Old Testament in the New, trans. Donald Madvig (Grand Rapids: Eerdmans, 1982), 1-22, 198-205; David L.
Baker, Two Testaments, One Bible: A Study of the Theological Relationship between the Old and New
Testaments (Downers Grove, 111.: InterVarsity, 1991), 179-99; Richard M. Davidson, Typology in Scripture: A
Study ofHermeneutical tvttoi; Structures (Berrien Springs, Mich.: Andrews University Press, 1981), 93-1 11;
Gerhard von Rad, "Typological Interpretation of the Old Testament," in Essays on Old Testament
Hermeneutics, ed. Claus Westermann, trans. James L. Mays (Atlanta: John Knox, 1963), 17-40; G. W. H.
Lampe and K. J. Woollcombe, Essays on Typology (London: SCM, 1957).
56 See Kenneth E. Pomykala, The Davidic Dynasty Tradition in Early Judaism: Its History and
Significance for Messianism (Atlanta: Scholars, 1995), 25-52; John J. Collins, "Messianism in the Maccabean
Period" in Judaisms and Their Messiahs at the Turn ofthe Christian Era, ed. Jacob Neusner, et al. (Cambridge:
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In summary, the Hebrew Bible shows the Psalms becoming part of the post-exilic
practice of inner-biblical exegesis. Therein, Psalms are appropriated eschatologically within
prophetic texts.
C. Formation of the MT Psalter
The clearest biblical examples of this traditioning process, however, may be observed
within the Psalter itself, wherein the Davidic superscriptions and the historical details about
David are added in order to place psalmody in an earlier period of history,57 while at the
same time pointing ahead to a new Davidic era. In this way, the Psalter provides a bridge
between the past and the present, and also between the known and the unknown.58
Brevard Childs describes the editorial addition of the Psalm titles as "surely the most
far-reaching alteration with which the collector shaped the canonical Psalter."59 Also, Childs
finds allusions and intertextual connections between the superscriptions and the Psalms
themselves.60 The wide variety between the texts of superscriptions in early textual
traditions appears to be conclusive evidence that the superscriptions were added by later
editors. Differences in superscriptions are seen between the MT, LXX,61 llQPsa,62
Targum,63 and Peshitta texts.64 These editorial comments, then, were added in the forming
Cambridge University Press, 1987), 98-9. Cf. Patrick W. Skehan and Alexander A. DiLella, The Wisdom of
Ben Sira, The Anchor Bible (Garden City, N. Y.: Doubleday, 1987), 526, 528; Saul M. Olyan, "Ben Sira's
Relationship to the Priesthood," Harvard Theological Review 80 (1987): 281-6; Nickelsburg, Ancient Judaism,
125, 220, n. 16. For discussion of the significant textual difficulties with Sirach 45:25, see Pomykala, The
Davidic Dyansty, 131 -44.
57 See Albert Pietersma, "David in the Greek Psalms," Vetus Testamentum 30 (1980): 213-26;
Margaret Daly-Denton, David in the Fourth Gospel: The Johannine Reception of the Psalms (Leiden: Brill,
2000), 79-91. An interesting example of this phenomenon is the use of Psalms 105:1-15; 96:1-13; 106:47-48 in
1 Chronicles 16. The account is of David bringing up the ark to Jerusalem, but the Psalms referred to are
probably post-exilic compositions. The Chronicler is concerned to give contemporary psalms ancient
significance and through this to show a continuity with the past. Psalms with historical superscriptions in the
MT-150 Psalter are 3, 18, 30, 34, 51, 52, 54, 56, 57, 59, 60, 63, and 142. Like Psalm 16, Psalms 56, 57, 58, 59,
and 60 are superscripted as a Tnb DPIDQ. These superscriptions in particular ask the reader to make an
intertextual connection between the Psalm and David's life.
58 See Gillingham, "From Liturgy," 476.
39 Brevard S. Childs, Introduction to the Old Testament as Scripture (Philadelphia: Fortress, 1979),
520.
60 Brevard S. Childs, "Psalm Titles and Midrashic Exegesis," Journal of Semitic Studies 16 (1971):
143-4.
61 For a full discussion, see W. Staerk, "Zur Kritik Psalmiiberschriften," Zeitschrift fur die
Alttestmentliche Wissenschaft 12 (1892): 91-151; B. Jacob, "Beitrage zu einer Einleitung in die Psalmen,"
Zeitschriftfur die Alttestmentliche Wissenschaft 16(1896): 288-91.
62 See Peter W. Flint, The Dead Sea Psalms Scrolls and the Book ofPsalms (Leiden: Brill, 1997), 146-
9, 117-34.
63 C. D. Preuss, "Die Psalmiiberschriften in Targum und Midrasch," Zeitschrift fur die Alttestmentliche
Wissenschaft 71 (1951): 44-54.
64 See J. M. Vosta, "Sur les titres des Psaumes dans la Pesitta, surtout d'apres la recension orientale,"
Biblica 25 (1944): 210-35.
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of the Psalter versions some time after the Persian period. This superscripting process, as
with the process of the formation of the Psalter versions, was a gradual one apparently
occurring in stages over hundreds of years.65 Sigmund Mowinckel calls these titles "the
typical Jewish midrash."66 Similarly, Erich Zenger argues that the Psalm titles are to be read
as indicating a horizon for understanding. Zenger further argues that 2 Samuel texts may
shed light on the shaping of the Psalter and that this intertextual clue also offers possibilities
in understanding the shaping of sections of the Psalter, which opens even more intertextual
horizons.67
The midrashic tradition reflected in the Psalm superscriptions may be understood as a
precursor to rabbinic haggadic exegesis.68 Narrative haggadah, interpretation by the
retelling of a story, has a long history, dating back into the Persian period as may be seen in
such texts as 1-2 Chronicles, Jubilees, and a wide variety of other texts found at Qumran and
in the Pseudepigrapha.69 As seen as early as in 1 Chronicles, the Psalms were used as source
70 • •
material for subsequent retellings. Michael Fishbane argues that this tradition developed
early and that it operated under the general principle of historicizing the unhistorical and was
concerned with correlating the Psalms to the "real" life of David and Israel.71 Elieser
Slomovic calls this method of exegesis "corrective midrash." This type of exegesis involves
more than just the life of David and is often added to Psalms that already carry historical
65 See Elieser Slomovic, "Toward an Understanding of the Formation of Historical Titles in the Book
of Psalms," Zeitschrift fur die Alttestmentliche Wissenschaft 91 (1979): 350-2, where he points to a time frame
for the canonical process from the First Temple period through the post-exilic period and into the production of
rabbinic literature. It is even harder to set a cutoff date in the Jewish exegetical tradition, where Psalms are
reinterpreted via different situations at least until the Middle Ages. E.g., Uriel Simon, Four Approaches to the
Book ofPsalms from Saadiah Gaon to Abraham lbn Ezra, trans. Lenn Schramm (Buffalo, N.Y.: SUNY Press,
1991), 163, discusses how Rabbi Abraham Ibn Ezra, in 1156 C.E., bases his readings not on the historical
superscriptions attached to the Psalms, but ties them to historical information he finds in Chronicles. Thus, the
early intertextual tradition that may be seen in the canonical texts of various traditions continues through
hundreds of years of midrashic exegesis. Also see Appendices 1 and 4.
66
Sigmund Mowinckel, The Psalms in Israel's Worship, 2 vols., trans D. R. Ap-Thomas (New York:
Abingdon, 1962), 2:100.
67 Erich Zenger, "Was wird anders bei kanonische Psalmenauslegung?" in Ein Gott eine Offenbarung,
ed. Fredrich Reiterer (Wiirzburg: Echter, 1991), 407.
68 Haggada may be defined as follows: "For the ancient rabbis, who first used the term, aggadah was
... comprehensive in scope, and applied to moral and theological homilies, didactic expositions of historical
motifs, expositions and reinterpretations of ethical dicta and religious theologoumena, and much more.... As
distinct from the process of halakhic exegesis, which is concerned with developing and expounding the law,
aggadic exegesis was at once theological and reflective, moral and practical." Fishbane, Biblical Interpretation,
281.
69 For discussion, see Nickelsburg, Ancient Judaism, 14-28.
70
See, e.g., 1 Chronicles 16:8-36 which is a composition based on Psalm 105:1-15 (1 Chronicles 16:8-
22), Psalm 96:1-13 (1 Chronicles 16:23-33), and Psalm 106:1, 47-8 (1 Chronicles 16:34-6).
71 Fishbane, Biblical Interpretation, 404.
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superscriptions in the MT-150 Psalter.72 Those that involve a Davidic superscription often
title a traditional poem with a specific event in David's life, thus providing for a reading of
the Psalm as if it referred to a historical event.73 Similar appropriations of traditional poems
can be seen in the Qumran commentaries on the Psalms in which a general statement in a
Psalm is quoted with reference to particular circumstances in the community's experiences.74
Part of this shift from poetry to prophecy is due to the way in which the Psalms come
to be understood as oracles which are unfulfilled. This transformation may be seen as David
is attributed with uttering the Psalms in a prophetic voice (2 Samuel 23:1-7; "David's
Compositions" in llQPsa75). These Psalms are no longer performed by a Davidic king,
which would have been the case in the First Temple period, nor are they just preserved in
memory of earlier Davidic kings, in the hope that a restored monarchy would one day allow
them their original use. These Psalms are now read with a future orientation, whereby the
more functional term FPtDQ is now seen as a title of status, the "Messiah," referring to the one
coming once and for all time from the house of David.76 Those with an apocalyptic
eschatological orientation of living in ITQT! JTHnX recognize that if these oracular texts are
to be fulfilled, their meaning must be realized soon.77 Within an apocalyptic eschatological
frame of reference, part of the Psalms' shift from poetry to prophecy also involves
understanding the figure of David in a typological fashion. As some superscripts identify the
subject matter of poems with their author David, so the apocalyptic eschatological reader
recognizes the typological implications of what the Psalm may say regarding a Davidic
Messiah. "More than most texts, probably because of their association with David, the
Psalms become the scriptural basis for messianic fulfillment."78
In addition to the superscripting, the MT-150 Psalter contains ample evidence of the
72 Slomovic, "Toward an Understanding," 353. Slomovic uses the example from Rabbi Eleazar where
Psalm 27 has the superscription "A Psalm of David" but is interpreted beside the narrative concerning the
crossing of the Dead Sea in Exodus 14 and 15 (355).
731 rely heavily on discussion of the role of the figure of David in the collection process in George J.
Brooke, "Psalms and Psalters at Qumran," presented to the Society for Old Testament Study (Dublin, 2002),
especially 8.
74
E.g., 1Q16; 4Q171; 4Q173; 4Q174; 4Q177; 11Q13.
75 See Appendix 1 and James A. Sanders, ed., Discoveries in the Judaean Desert, vol. 4, The Psalms
Scroll ofQumran Cave 11 (1 IQPs") (Oxford: Clarendon, 1965), 48, 92.
76 See Horbury, Jewish Messianism, 7-35; Sue E. Gillingham, "The Messiah in the Psalms: A Question
ofReception History and the Psalter," in King andMessiah in Israel and the Ancient Near East: Proceedings of
the Oxford Old Testament Seminar, ed. John Day, Journal for the Study of the Old Testament Supplement
Series 270 (Sheffield: Sheffield Academic, 1998), 209-37; Holladay, Psalms, 67-89; Chapter 2.
77
E.g., the appropriation of Genesis 49:10; Numbers 24:14; etc., as summarized in Appendices 5, 6, 7,
and 8.
78 Brooke, "Psalms and Psalters," 9. Brooke goes on to argue that this may be seen in the New
Testament in the "historicized proof-texting of the passion narratives, as well as in such works as the Epistle to
the Hebrews."
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major lines of an organic development characterized by the intentional, creative work of
authors or editors who produced revised editions of the traditional form of a passage or
collection. Royal psalms, having cultic use by Davidic kings in the time of the First Temple,
were evidently still used in the Second Temple period (witnessed by additional
superscriptions and the allusions in post-exilic prophets).79 By the time that the Psalms were
being compiled into a recognizable collection, the royal psalms would have been
incorporated with an increasingly eschatological awareness of their importance.80 Royal
psalms such as 2, 45, 72, and 89 are read like the royal oracles in 2 Samuel 7:4-17, Isaiah
9:1-7, 11:1-9, Jeremiah 23:1-8, and Ezekiel 34. This may be why royal psalms such as
Psalm 2:6-9, Psalm 72:1-4, and Psalm 89:10-37 have been included at the seams of the first
three books of the MT-150 Psalter. It may be that the suggestion of specific prophetic
oracles or intercessions within these Psalms (e.g., Psalm 2:5-9; 72: 1-4, 5-9, 8-11; 89:19-37)
also influenced their appropriation as prophetic texts.
The shaping of the MT-150 Psalter is now viewed within a final frame motivated by
theological, not liturgical, purposes.81 Royal psalms form part of this framework and
represent the messianic hope pervading the final collection. Wisdom motifs played an
editorial part and eschatological reinterpretation was applied not only to royal psalms but to
the whole MT-150 Psalter in its final formation.
Wisdom concerns and messianic concerns are evident in the final shaping of the MT
Psalter.82 Yet the theocratic theme within Books IV and V suggest an increasingly future-
oriented approach to psalmody in the minds of the collectors: the age of the coming reign of
YHWH promised by the prophets is to be fulfilled.83 Davidic superscriptions in Books I-III
would also have been read in light of this future hope, so that what was understood as
referring to a royal figure of the past gradually came to be seen as pointing instead to the
79 See Holladay, Psalms, 57-65.
80 See Appendix 4 for a recent depiction of a widely held view of the gradual stabilization of the Book
ofPsalms.
81 See Chapter 2 for discussion.
82 See Gerald H. Wilson, The Editing ofthe Hebrew Psalter, Society of Biblical Literature Dissertation
Series (Chico, Calif.: Scholars, 1985), 11, 139-198, 199-228; Roger N. Whybray, Reading the Psalms as a
Book, Journal for the Study of the Old Testament Supplement Series 222 (Sheffield: Sheffield Academic,
1996), 15-99; J. H. Eaton, Psalms of the Way and the Kingdom, Journal for the Study of the Old Testament
Supplement Series 199 (Sheffield: Sheffield Academic, 1995), 48-53, 119-22, 127-34; Brevard S. Childs,
Introduction, 511-23; Claus Westermann, Praise and Lament in the Psalms, trans. Keith R. Crim and Richard
N. Soulen (Atlanta: John Knox, 1981), 250-8, especially 253; Chapter 2.
83 See the survey in Mitchell, Message of the Psalter, 66-89; also John H. Walton, "Psalms: A Cantata
about the Davidic Covenant," Journal ofthe Evangelical Theological Society (1991): 21-31; Gerald H. Wilson,
"Shaping the Psalter: A Consideration of Editorial Linkage in the Book of Psalms," in The Shape and Shaping
of the Psalter, ed. J. Clinton McCann, Jr., Journal for the Study of the Old Testament Supplement Series 159
(Sheffield: Sheffield Academic, 1993), 72-82.
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coming reign of YHWH.84 Likewise, the introduction to the Psalter, Psalms 1-2, and Psalms
with similar tones (Psalms 72-73 and 89-90 are good examples) would also have been
interpreted together with this same future-oriented theocratic content.85 Thus, the MT Psalter
evidences the reading of Psalms as prophetic texts carrying along a messianic hope on an
eschatological horizon.
In summary, the Psalter contains in its superscriptions and in its shaping an
intertextual method that is used beyond the superscriptions in biblical exegesis. This way of
reading the Psalms continues forward in biblical interpretation, serving as an impetus for
seeking other Psalms and narratives to provide additional ways to read the Psalms and
narratives together.86
D. The Emergence of Scripture
This way of reading the Psalter is part of a much larger prophetic bias within the
developing biblical tradition as a whole. Thus, the formation of the Psalter should be
understood within this broader future-oriented framework.87 The dominant way of referring
to authoritative Scripture in the late Second Temple period is in terms of the Law and the
on
Prophets. The Law would have been understood as a relatively well-settled collection of
five books, the Prophets as broader and more open-ended. The open-ended character of the
Prophets gives rise to a wide-ranging set of descriptions.
In the prologue to Sirach, the references "through the Law, the Prophets, and the
others that followed them" may suggest that the then recognized books were all understood
as part of the Prophets, which would include the Psalms.90 Another relevant text which may
refer to the writings of David and/or the Psalms as if the Psalms were part of the prophetic
books is Miqsat Ma 'ase Ha-Torah (4QMMT), section C, lines 10-12.91 The restored text is:
84 See Wilson, Editing, 209-14.
85
Childs, Introduction, 518. Such may also be true of the prophetic oracle of Psalm 16:7. See Chapter
3.
86 As mentioned, the use of Psalm 18 in 2 Samuel 22 clearly evidences this interpretive process of
reading Psalms with their superscriptions in the shaping of narratives.
87 John Barton, Oracles of God: Perceptions ofAncient Prophecy in Israel after the Exile (London:
Darton, Longman & Todd, 1986), 21-3; Holladay, Psalms, 60-5, 81-9.
88 As argued by Stephen B. Chapman, The Law and the Prophets: A Study in Old Testament Canon
Formation (Tubingen: J. C. B. Mohr (Paul Siebeck), 2000), 111-49. Also see John Barton, Oracles ofGod, 23-
29, 35-95; "Canons of the Old Testament," in Text in Context: Essays by Members of the Society for Old
Testament Study, ed. A. D. H. Mayes (Oxford: Oxford University Press, 2000), 200-22; The Spirit and the
Letter: Studies in the Biblical Canon (London: SPCK, 1997), 1-34; Holladay, Psalms, 81-2.
89 See Brooke, "Psalms and Psalters," 6-8.
90 Barton, Oracles ofGod, 47-8; and see Chapman, The Law and the Prophets, 150-87.
91 Elisha Qimron and John Strugnell, Discoveries in the Judaean Desert, vol. 10, Qumran Cave 4, V:
Miqsat Ma'ase Ha-Torah (Oxford: Clarendon, 1994), 58-9; Timothy H. Lim, "The Alleged Reference to the
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There seems to be reference to collections of authoritative texts here: "We have [written] to
you so that you may study (carefully) in the book ofMoses and in the books of the Prophets
and in David / (and) [in events of] ages past."92 Philo reports about the Therapeutae that they
93
study "Laws and oracles given by inspiration through Prophets and the Psalms and the
other books whereby knowledge and piety are increased and completed." Hints of the
division of authorities may be found in 2 Maccabees 2:13: "These things were narrated also
in the archives and memoirs ofNehemiah; as well as how he founded a library and collected
the books about the kings and the prophets, and the books of David, and letters of kings
about sacred gifts." Josephus describes the authoritative books of Judaism thus: "Of these,
five are the books of Moses ... the prophets subsequent to Moses wrote the history of the
events of their own times in thirteen books. The remaining four books contain hymns to God
and precepts for the conduct of human life."94
The interpretation of Scripture as being Law and Prophets, with David's writings
included, could also be inferred from Luke. Luke 24:26-27 reads: "Was it not necessary for
the Christ to suffer these things and to enter into his glory? Then beginning with Moses and
with all the prophets, he explained to them the things concerning Himself in all the
Scriptures." The following reference in Luke 24:44 seems to restate this same thrust from
Luke's Jesus: on Set TTA.qpo)0fjyai TrctuTa ra yeypapqeva ev to vopw Mcoiiaecos Kal
Totg upo(j)fjTcas Kal i^ciXp.OLS' uepl egou, "That everything written about me in the Law of
Moses and the Prophets and the Psalms must be fulfilled." Therein, TTXqpcoSfjyai indicates a
prophecy/fulfillment schema which then includes the Law, the Prophets, and the Psalms.
The LXX, which has been transmitted only in Christian tradition, seemingly implies
Tripartite Division of the Hebrew Bible," Revue de Qumran 77 (2001): 23-37; Brooke, "Psalms and Psalters,"
5-8.
92
Timothy H. Lim supports a reading of this passage in 4QMMT as endorsing two groups of
Scriptures, the Law and the Prophets, and proposes that "in David" refers not to writings of David but to the
deeds of David. Lim, "The Alleged Reference," 27-37; cf. Philip S. Alexander, "The Bible in Qumran and
Early Judaism," in Text in Context: Essays by Members of the Society for Old Testament Study, ed. A. D. H.
Mayes (Oxford: Oxford University Press, 2000), 40, and Brooke, "Psalms and Psalters," 6, who read "(the
writings of) David." Also note that Hebrews 4:7 reads ev AaulS and accompanies the citation of Psalm 95:7.
For discussion see Lim, "The Alleged Reference," 34.
93 Philo, On the Contemplative Life or Suppliants (De Vita Contemplativa), 25.
94
Josephus, The Life Against Apion, 1:37-43. For a reconstruction of Josephus's scheme of twenty-
two books and other passages relevant to the formation of the canon, see James Barr, Holy Scripture: Canon,
Authority, Criticism (Oxford: Clarendon, 1983), 127-9. For discussion, see Steve Mason, "Josephus and His
Twenty-Two Book Canon," in The Canon Debate, ed. Lee M. McDonald, James A. Sanders (Peabody, Mass.:
Hendrickson, 2002), 110-27.
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an evolving understanding of Scripture both in its arrangement and in its translation.95 At
least in many manuscripts, the LXX appears to preserve an ordering of the books which may
give the Old Testament96 a historical and an eschatological orientation. The LXX begins
with a section of historical books, without any distinction of rank between Pentateuch and
Q7
Former Prophets. Esther includes Greek additions and is followed by Judith, Tobit, and
(usually) 1 and 2 Maccabees. At the other end, relating more to the future, are the Prophets,
in varying order, but always including Daniel98 and the Lamentations of Jeremiah. In the
center of the LXX is a section of material modern scholars generally label "wisdom
literature" - Proverbs, Job, Qoheleth, Sirach, Wisdom of Solomon, Psalms, and the Song of
Songs. Thus, the thrust of the whole arrangement may be eschatological - from the creation
to the consummation promised through the Prophets.99 In this arrangement the Psalms are
placed between this past and future orientation; they look back, but they also look forward to
an idealized future.100
By placing the Prophets at the end of the canon, the Greek tradition ensures that the
Old Testament will be heard as pointing beyond itself to some future fulfillment and that
eschatology will be a guiding theme through the whole.101 Like the Torah is central for the
Hebrew Bible as a model for the rest of Scripture, it may be that prophecy is not only the
climax of the LXX but also the essential key to understanding the LXX as a whole.102 Just
95 See Martin Hengel, The Septuagint as Christian Scripture: Its Prehistory and the Problem of Its
Canon, trans. Mark E. Biddle (Edinburgh: T&T Clark, 2002), 41-60. For a comparison of the LXX ordering
with the BUS see Barr, Holy Scripture, 127.
96 The term "Hebrew Bible" will be used generally, but "Old Testament" will be used with respect to
the Christian Scriptures. In contrast to the relatively fixed order of the Hebrew Bible manuscripts, the sequence
of the documents in the LXX codices differs widely at points. For discussion, see Hengel, The Septuagint, 59-
60.
97 See Hengel, The Septuagint, 59-60; Swete, Introduction, 218-20; E. Earle Ellis, The Old Testament
in Early Christianity (reprint, Grand Rapids: Baker, 1992), 34-5.
98 The extension of the role of prophet to Daniel is also shared in Palestinian Judaism as attested by the
4Q174 text from Qumran. 4Q174 1-3, 2:3 reads: train btHI 1S03 mrD ~1[0N, "which is written in the book
of Daniel, the prophet." John M. Allegro, ed., Discoveries in the Judaean Desert, vol. 5, Qumran Cave 4:1
(4Q158-4Q186), coll. Arnold A. Anderson (Oxford: Clarendon, 1968), 54; Jacob Milgrom, "Florilegium: A
Midrash on 2 Samuel and Psalms 1-2 (4Q174=4QFlor)," in The Dead Sea Scrolls: Hebrew, Aramaic, and
Greek Texts with English Translations, vol. 6B, Pesharim, Other Commentaries, and Related Documents, ed.
James H. Charlesworth and Henry W. L. Rietz (Tubingen: J. C. B. Mohr (Paul Siebeck), 2002), 254. Note that
the quotation of Daniel follows similar quotations of Isaiah and of Ezekiel in column 1.
99
Barton, Oracles ofGod, 21-2.
100 The Odes (sometimes varied in number), attested from the fifth century (Codex Alexandrinus) in all
Greek Psalms manuscripts, contain three New Testament "psalms": the Magnificat (Luke 1:46-55), the
Benedictus (Luke 1:68-79), and the Nunc Dimittis (Luke 2:29-32) from Luke's birth narrative. Thus, with
respect to the use of psalmody, the LXX clearly demonstrates that it is a Christian collection. See Rahlfs,
Psalmi cum Odis, 78-80. Included among the LXX Odes is Habakkuk 3. The LXX Odes and the New
Testament canticles resemble Qumran's Hodayot, which were also shaped by models of the Psalms.
101
Barton, Oracles ofGod, 21-3.
102 See John Goldingay, Approaches to Old Testament Interpretation, rev. ed. (Downers Grove, 111.:
InterVarsity, 1990), 138-45.
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as all scriptural books can by extension be called "Torah" in Judaism, so in Christian
tradition all scriptural books can be called "prophecy." Thus, 2 Peter 1:20-21 implies that
the whole of Scripture can be called "prophecy" (in the characteristically Christian sense of
predictions about the fulfillment of YHWH's promises). The appropriateness of the LXX
arrangement for a Christian reading of the Hebrew Bible, and its support for understanding
prophecy as eschatological prediction, is apparent. In fact, it appears that the Greek Bible in
its present form was a Christian collection from its earliest compilation.103 Thus, in some
traditions the Psalms were seen as a continuation of the prophetic books.
Further, the LXX renderings of the pentateuchal prophecies of Genesis 49:9-10,
Numbers 24:21 (LXX 23:21), and Deuteronomy 33 are messianic interpretations which most
likely belong to the third century B.C.E. 104 They presuppose a chain of exegetical
connections that has given shape to a developed messianic interpretation at the end of the
Persian period.105 The importance of Genesis 49:9-10, Numbers 24:21, and Deuteronomy 33
in the Greek period appears to be in their guarantee of a succession of rulers out of
Jacob/Israel.106
Looking to CPQTT HHIIX in Genesis 49:1, Jacob prophecies in verse 10 that a EOtp,
"scepter" (LXX: apxtov, "ruler") and a ppilQ, "ruler's staff' 107 (LXX: pyoupevog
103 See Albert C. Sundberg, Jr., The Old Testament of the Early Church (Cambridge: Harvard
University Press, 1964), 52-3, 82, 88, 93, 102-3, 129-30; "The Septuagint: The Bible of Hellenistic Judaism," in
The Canon Debate, ed. Lee M. McDonald, James A. Sanders (Peabody, Mass.: Hendrickson, 2002) , 68-90;
Robert A. Kraft, "Christian Transmission of Greek Jewish Scriptures: A Methodological Probe," in Paganisme
Judaisme, Christianisme. Influences et Affrontements dans le Monde Antique. Melanges offerts a Marcel
Simon, ed. A. Benoit, (Paris: E. de Boccard, 1978); Fernandez Marcos, Septuagint, 109-53, 191-200, 204-19,
223-35, 247-55; Hengel, The Septuagint, 1-17, 25-34, 41-50, 57-74, 75-95, 105-27.
104 Fernandez Marcos, Septuagint, 35-51; Hengel, The Septuagint, 75-80.
105 See Horbury, Jewish Messianism, 46-51. Other instances of what appears to be LXX messianic
interpretation include Ezekiel 34:25 and 2 Samuel 7:11b. Ezekiel 34:23-4 expresses the promise that YHWH
will set up a new David as shepherd and prince over Israel. In the next verse (34:25) the MT and the LXX read:
Oibiti m? nnb TnDl, "I Will make with them a covenant of peace" / kcu SiaOfjaopcu ty AauiS SiaOfjKriu
e'ipr|vr)s, "I will make with David a covenant of peace." Thus, according to the MT, YHWH will make a
covenant of peace with the people; in the LXX he makes it with the new David.
A comparison of the MT and LXX for 2 Samuel 7:1 lb reveals an interesting difference: iTliT T3rn
rnrr rP3-,3, "And YHWH announces to you that YHWH will make a house for you" / xal
dttayyexei croi Kupios oti o'ucov olKoSoppoeis auTW, "And the Lord announces to you that you will build a
house for him." In the MT, YHWH promises that he will establish a dynasty for David, while in the LXX, God
announces that David will build the temple for him. (Note that the Lucianic recension returns to the meaning of
the MT.)
106 See Appendix 7.
107 Ludwig Koehler et al., The Hebrew and Aramaic Lexicon of the Old Testament, rev. ed., 3 vols.,
trans, and ed. M. E. J. Richardson (Leiden: Brill, 1996) s.v. "ppn"; Ernst Jenni and Claus Westermann,
Theological Lexicon of the Old Testament, trans. Mark E. Biddle (Peabody, Mass.: Hendrickson, 1997), s.v.
"npp," by G. Liedke; G. Johannes Botterweck, Helmer Ringgren, and Heinz-Josef Fabry, eds., Theological
Dictionary of the Old Testament, rev. ed., 9 vols., trans, by John T. Willis and David E. Green (Grand Rapids:
Eerdmans, 1977, 1988, 1995, 1998), s.v. "ppn," by H. Ringgren.
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[fiyeopai], "governor"108) will never be lacking from Judah. LXX Genesis 49:9 renders the
MT's rr'pi? 13 ^ICSQ iTTHT iTIK T3, "Judah is a lion's cub; from the prey, my son, you
have gone up" with OKupuog XeovTog Iouha 6K (3Xa<JT0U ule pou ave|3r|g, "Judah is a
lion's cub; from a shoot, my son, you came up." The second part of this rendering recalls
Isaiah 11:1, MT: illS1 TEhtSO 1331 I7T30 11311 K31, "A shoot will come out from the7 v : • t t t • v : t • - . v t t :
stump of Jesse, and a bloom will grow out of his roots." The LXX reads, Kal e^eXeuaeTaL
pa(38os €k Tfjg pl£t|s Ieaoai Kal av0og <ek Trjs pi^ps avaPpcreTai, "A staff will come
out of the root of Jesse; and a flower will come up out of the root." LXX Genesis 49:10 also
renders the MT's □,QI3 nip'' i^l, "and the obedience of the peoples is his," with Kal avrog
TTpoa8oKia e0v<3v, "and he is the expectation of the nations." Here the LXX appears to
presuppose the connection between the oracle of Genesis 49:10 and the Davidic Isaiah
11:1.109 This interpretation of Genesis 49:10 may also be seen in 4Q252, fragment 2.110
The oracles of Balaam also speak of rPIIIX (Numbers 24:7) when a succession
of rulers from Israel culminates in a great king who will crush the final adversary (LXX
Numbers 23:17-24:17). The MT Numbers 24:7 reads D11 □,31 CPOp iPIT) vblft
irp'lP N©Dni "D1?!? 33XP, "water will flow from his buckets and his seed will have abundant
water and his king will be higher than Agag and his kingdom will be exalted." The LXX
reads, ef;eXeucreTai avOpamos gk tou OTrepparog auTou Kal Kupieucrei e0rw ttoXXwv
Kal uijicoGfiaeTai f| Twy (BacrtXeta auTou Kal au^riGrjo'eTaL f| PaaiXeia auTou, "A man
will come forth from his seed, and he will be lord over many nations, and his kingdom will
be exalted above Gog111 and his kingdom will be grown." This "man"112 is then further
identified in LXX Numbers 24:17. Numbers 24:17 reads in the MT !310 Dpi IpllQ IDiS
^XIETO, "a star will come out of Jacob and a scepter will rise out of Israel." The LXX reads,
avaTeXel aaTpov e£ IaKw(3 Kal avaaTfjaeTai avGptoTTos IapaeX, "a star will rise out
108 J. Lust et al., A Greek-English Lexicon of the Septuagint, 2 vols. (Stuttgart: Deutsche
Bibelgesellschaft, 1992, 1996), s.v. "f|yeop.ai."
109 This connection also may be assumed in 1 Chronicles 5:2.
110 See discussion on pages 36-7 and Appendices 6 and 7. The reference to 111 "Branch of
David," in 4Q285 5, 3:2-6, like in 4Q252 and 4Q174, points to the expected Davidic Messiah in an
appropriation of Isaiah 10:34-11:1. Also note that this connection between Genesis 49:10 and Isaiah 11:1
apparently shapes Revelation 5:5.
111
"Gog" is to be understood as the apocalyptic adversary of the latter days. See, e.g., LXX Amos
7:1; Ezekiel 36-39; Sybilline Oracles 3:319-21. Also see Johan Lust, "Messianism and Septuagint," in
Congress Volume, Salamanca 1983, ed. J. A. Emerton, Supplements to Vetus Testamentum 36 (Leiden: Brill,
1985), 178; "The Greek Version of Balaam's Third and Fourth Oracles. The duOpwrros in Num. 24:7 and 17.
Messianism and Lexicography," in VIII Congress ofthe International Organizationfor Septuagint and Cognate
Studies, Paris, 1992, ed. Leonard Greenspoon and Olivier Munnich (Atlanta: Scholars, 1995), 235-6, 251-2.
112 See Edwin Hatch and Henry A. Redpath, A Concordance to the Septuagint and the Other Greek
Versions of the Old Testament (including the Apocryphal Books), 2nd ed. (Grand Rapids: Baker, 1998), s.v.
"332?" and "dnOpcoTros."
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of Jacob, and a man will rise up out of Israel." The messianic "man" of LXX Numbers
24:17 also may be seen in LXX Isaiah 19:20.113
Similarly, LXX Deuteronomy 33:4-5 exhibits a messianic interpretation of Moses'
final blessing. The MT reads ^0 111©'? 'iTl (5) 3pir rfpnj? ITChiQ (TOQ tfrms nnin (4)
b'XHCP'' "TIT DP '©K"! ~3Nr,~3, "Moses charged us with instruction, as a possession of
the assembly of Jacob. And a king came in Jeshurun when the leaders of the people gathered
together - the tribes of Israel." The LXX reads (4) vopov ov everetXaTO f)ptv Mcoucrfjs
KXqpovopiav awaywycds IokcoP (5) Kal earat ev tw fiyatTqpevu) apxwv ovvayQevTuv
apxovTtov Xatov apa cjmXais IapaqX, "Moses charged us with the law, which is an
inheritance of the assembly of Jacob. And a ruler will come in the beloved when the leaders
of the peoples are gathered together - the tribes of Israel." The LXX's use of the future tense
(eoTcu for TTl) and the translation of 33 with the plural Xatov may suggest a messianic
interpretation in accord with LXX Genesis 49:10 and LXX Numbers 23:21.'14
As demonstrated by the ways of referring to Scripture in the late Second Temple
period and in the arrangement and translation of the LXX, an increasingly future-oriented
reading of Scripture may be seen to emerge.
E. Formation of the LXX Psalter
The compilation and translation of the LXX Psalter bears witness to an evolving
prophetic bias.115 The Davidic messianism evident in the compilation of the MT-150 Psalter
is made more pronounced by the LXX translators in the practice of supplying more Davidic
superscriptions to Psalms - a practice that continued right through the LXX translation
process.116 In the LXX Psalter, Psalm 151 acts as a Davidic postscript to the whole of the
Psalter. Consequently, as compared with its contemporary proto-MT Psalter edition, the
LXX Psalter evidences a more pronounced Davidic messianism from a heightened
apocalyptic eschatological orientation.
The more opaque Hebrew superscriptions may show a distinctive prophetic emphasis
by the LXX translators. For example, the term nKlQ1?, used in fifty-five headings, could be
read as a piel participle of to indicate a worship leader ("one who excels" or "one who is
113 See Vermes, Scripture and Tradition, 56-60, 159-60, 165-6; Lust, "The Greek Version."
114
Targum Neofiti and the Fragmentary Targum also exhibit this same messianic interpretation of
Deuteronomy 33:4-5. See Hatch and Redpath, Concordance, s.v. "□!?" and "Xaos."
115 See Joachim Schaper, Eschatology in the Greek Psalter (Tubingen: J. C. B. Mohr (Paul Siebeck),
1995), 16-33, 134-7, 138-64.
116 Pietersma, "David in the Greek Psalms," 213-26, who finds at least thirteen more Davidic
superscriptions than in the Hebrew tradition.
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preeminent") as in 1 Chronicles 15:21.117 Taking il^DQ as a substantive of n^] or !"!£!,
another reading could mean "for eternity." This interpretation seems to have been intended
by the LXX translators, rendering as e'ig to TeXog.118 Another example may be
found in Psalms 45, 69, and 80, where (or the equivalent) is translated in the LXX
as UTTep twv dXXoi<j)0f)ao|ievtov, "for transformation."119 Thus, viewed as an edition of the
Psalter, the LXX Psalter may be considered a theological document of proto-Pharasaic
Judaism.120
Joachim Schaper argues that the clearest illustrations of a prophetic bias in translation
are found within the Psalms themselves. Schaper proposes nine examples of eschatological
exegesis on the part of the LXX translators and nine examples of messianic exegesis.121 For
example, Psalm 1:5 reads DStpQB □,V2n )Oj?,T~Xi7 ]3_i74>, "therefore the wicked will not stand
in the judgment." The LXX reads 8ia touto ouk dvaoTfjaovTai doe(3eis' eu Kpioei,
which Schaper translates, "therefore unbelievers will not rise (i.e., from death) in judgment
nor will sinners [rise] in the counsel of righteous men."122 The use of dyaoTrjooyTai for
IQjp] may create a more eschatological emphasis in the Greek. But Martin Flashar123 more
cautiously concludes that while there is much to be said for the interpretation of "they will
not be resurrected," it remains only one possible explanation of the LXX rendering. While
Flashar suggests that this passage would then be parallel to a form of a contemporary Jewish
belief in afterlife documented elsewhere (e.g., Psalms ofSolomon 3:11, LXX Psalm 101:27;
18:9; 60:7; 71:17; and 118:89, 90, 91), he concludes that this is only a possibility for the
rendering in 1:5. Flashar's tentativeness is well appreciated, noting that when the semantic
component of "up" or "again" is called for, the LXX regularly uses dy[orr|pi, as in the case
of YHWH who is repeatedly urged to stand up and take action (also see Psalm 19:9; 34:11;
40:9, 11; 77:5, 6; 87:11; 93:16). That the LXX of Psalm 1:5 creates potential for subsequent
117 This is the traditional rendering. See Willem A. VanGemeren, ed. New International Dictionary of
Old Testament Theology and Exegesis, 4 vols. (Grand Rapids: Zondervan, 1997) s.v. "n^3," by David W.
Baker; HALOT, s.v. 'TiKj"; Francis Brown, S. R. Driver, and Charles A. Briggs, A Hebrew and English Lexicon
of the Old Testament (Oxford: Clarendon, 1952), s.v. "ntil"
118 Mitchell, Message of the Psalter, 18-9. Note that the equivalent of the Masoretic vocalization is
followed by Aquila, who has t() vlkottoio.
119 Which may suggest the transformation of the cosmos, ofwhich lilies are a symbol. Ibid., 19-20.
120 See Schaper, Eschatology, 7-33.
121
Schaper, Eschatology, 46-72 (Eschatological: Psalm 1, 16, 22, 46, 48, 49, 56, 59, 73), 72-107
(Messianic: Psalm 2, 8, 45, 60, 68, 72, 80, 87, 110). Cf. Claude E. Cox "Schaper's Eschatology Meets Kraus's
Theology of the Psalms," in The Old Greek Psalter: Studies in Honour ofAlbert Pietersma, ed. Robert J. V.
Hiebert et al, Journal for the Study of the Old Testament Supplement Series 332 (Sheffield: Sheffield
Academic, 2001), 289-311.
122 Schaper, Eschatology, 47-8.
123 Martin Flashar, "Exegetische Studien zum Septuagintapsalter," Zeitschrift fiir die Alttestamentliche
Wissenschaft 32 (1912): 113-6.
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interpretations is a different matter.
Schaper finds Psalm 8:5 to be another example of an eschatological bias in the LXX
translation. The LXX rendering of□"ftCp) as ulog avGpioTrou may suggest in its context not
so much a representative human figure as often elsewhere in the Hebrew Bible,124 but a
figure who is crowned as a co-ruler over creation. This may be seen by the use of
emaKenrp in the following part of the verse:
tl eotiu avGpoTTog oti pipuriaicfl auTou,
f| ulog dv0pci)TTou on eruCTKeTTT^ auTov;
Schaper reads, "What is man, that you are concerned about him, or the son of man, that you
choose ['visit'] him?"125 In the next verse, the Hebrew describes this figure as DTfPKD OiJQ,
"a little lower than God," which the LXX renders in context:
f|xdtto)oag auTov Ppayu tl nap' ayyeXoug,
8o£r| ical Tiprj eaTe<t>dva)crag auTov.
"You have made him a little lower than the angels, and crowned him with glory and honor."
The LXX does not usually render □TT'l7K with ayyeXoi, but here the may have
been changed to ayyeXoi.126 In the context of this Psalm, the LXX appears to expand the
reading of ulog duBptouou in the previous verse, understanding the figure as part of the
angelic host. If ulog ayGpwrrou was a phrase used with supernatural overtones at this time,
then the eschatological bias of the LXX translators may be evident.127 Chosen by God (oti
ETTioKeTTTp auTov), the ulog duGpumou is the promised deliverer who "descends from his
dwelling place among the angels to dwell on earth."128 Thus, LXX Psalm 8 may be read as a
prophetic promise about to be fulfilled.129 Despite Schaper's argument, uiog duGptonou
124 The phrase is often used in the second line of a parallelism in Hebrew poetry with ttTN, or ~Q?
as a way of describing humankind in relation to YHWH. This designation suggests privilege as well as




126 Hatch and Redpath, Concordance, s.v. "□,nbx" and "ayyeXos."
127 See F. J. Moloney, "The Reinterpretation of Psalm VIII and the Son of Man Debate," New
Testament Studies 27 (1981): 656-72. David N. Freedman, The Anchor Bible Dictionary, vol. 6 (New York:
Doubleday, 1992), s.v. "Son ofMan," by George W. E. Nickelsburg.
128 This is how Hebrews 2:6-8 reads Psalm 8:4-7. Hebrews 1:5-14 goes further in asserting that the
representative human being, now revealed in Christ, has superiority over the angels.
129 Later interpretations continue in this direction. See Wenceslaus M. Urassa, Psalm 8 and Its
Christological Re-Interpretations in the New Testament Context: An Inner-Contextual Study in Biblical
Hermeneutics (Frankfurt: Peter Lang, 1998), 59-67 for Targumim and 106-13 for midrashic texts. In the
Aramaic Targumim, as in the LXX, two superscriptions name David specifically as a prophet (Psalm 14 and
103); the Psalms of Korah (45, 46) are attributed to the spirit of prophecy; Psalm 72 is described as spoken in
prophecy by Solomon; and Psalm 98 is designated as a "prophetic Psalm." See Gillingham, "From Liturgy,"
481. For more examples and discussion see Craig A. Evans, "The Aramaic Psalter and the New Testament:
Praising the Lord in History and Prophecy," in From Prophecy to Testament: The Function of the Old
Testament in the New, ed. Craig A. Evans (Peabody, Mass: Hendrickson, 2004), 44-91, especially 60-2.
24
appears to be a stereotypical rendering of CRN and DIX p (in singular and plural), thus
rendering his conclusion only a possibility.130
Schaper's arguments for eschatological and messianic exegesis within the LXX
Psalms texts themselves may not be convincing because his method is faulty.131 Schaper's
comparison of Rahlfs's 1931 Gottingen edition of the LXX Psalms with the Leningrad
1 "39
Codex printed in the BHS obscures difficult textual issues that should be identified prior to
any meaningful comparison. His failing to separate default, un-marked (stereotypical)
1 oo
renderings from non-default, marked renderings leaves his conclusions unpersuasive.
Further, Schaper gives no account of the history of the transmission of the Hebrew or the
Greek texts nor of the larger context of passages in question. Many scholars still conclude
that theologically tendentious interpretations occur rarely in the LXX Psalms while granting
that all translation inevitably involves some interpretation.134
Schaper's attempt at delineating eschatological readings on the part of the LXX
translators from messianic emphases read into the Psalms by the LXX translators fails to
130 Hatch and Redpath, Concordance, s.v. "]?" and "ulos"; "EhX" and "avOpomos." 11Q13 1-2:10
includes DTTlbx in its quotation of Psalm 82:1. The Songs of the Sabbath Sacrifice frequently use the term
□TPlbtf for God, unlike the more common Qumran practice. Many occurrences of□TTlbx in the Sabbath Songs
could refer to God or to angels (who are commonly referred to therein as "divine beings,"
"angels," CCUnp, "holy ones," and flinn, "spirits"). See James H. Charlesworth and Carol A. Newsom, eds.,
The Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, vol. 4B, Angelic Liturgy:
Songs ofthe Sabbath Sacrifice (Tubingen: J. C. B. Mohr [Paul Siebeck], 1997).
131 See Albert Pietersma, "Review, Eschatology in the Greek Psalter," Bibliotheca Orientalia 54
(1997): 185-90; Melvin K. H. Peters, "Review, Eschatology in the Greek Psalter," Journal of Biblical
Literature 116 (1997): 350-2; A. van der Kooij, "On the Place of Origin of the Old Greek of Psalms," Vetus
Testamentum 33 (1983): 67-74; Cox, "Schaper's," 289-311. Following Flashar's method, translators should be
presumed innocent and then proven to be authors. Flashar demonstrates that one can only prove exegesis in
translation by first examining textual matters and then delineating unmarked/default (stereotypical) renderings
from marked/non-default renderings. No doubt exegesis exists in any translation, but, one must find it, not just
assert it.
132 A. Alt et al., eds., Biblia Hebraica Stuttgartensia, rev. 4th ed. (Stuttgart: Deutsche Bibelgesellschaft,
1990).
133 For discussion of a more reliable method and its implementation see Staffan Olofsson, God is My
Rock: A Study of Translation Technique and Theological Exegesis in the Septuagint (Stockholm: Almqvist &
Wiksell, 1990) and The LXX Version: A Guide to the Translation Technique of the LXX (Stockholm: Almqvist
& Wiksell, 1990), who correctly comments that "Only a close study and description of as many factors as
possible lying behind the translation can hope to uncover this subjective moment in the text." God Is My Rock,
14.
134 See, for example, Fernandez Marcos, Septuagint, 60; Cox, "Schaper's," 304; Pietersma, "Review,"
188; Emanuel Tov, "The Septuagint," in Mikra: Text, Translation, Readings, and Interpretation of the Hebrew
Bible in Ancient Judaism and Early Christianity, ed. Martin J. Mulder and Harry Sysling (Assen, The
Netherlands: Van Gorcum, 1988), 176; F. W. Mozley, The Psalter of the Church: The Septuagint Psalms
Compared with the Hebrew, with Various Notes (Cambridge: Cambridge University Press, 1905), xx; Sebastian
P. Brock, "Translating the Old Testament," in It Is Written: Scripture Citing Scripture. Essays in Honour of
Barnabas Lindars, ed. D. A. Carson and H. G. M. Williamson (Cambridge: Cambridge University Press, 1988),
87. For a full discussion of this Psalter in the context of translation work in antiquity, see Elias J. Bickerman,
"The Septuagint as a Translation," in Studies in Jewish and Christian History, Part One, ed. Elias J. Bickerman
(Leiden: Brill, 1976), 167-200.
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convince and leaves one wondering if eschatological exegesis and messianic exegesis in the
LXX Psalter can be separately analyzed. Most particularly, can Jewish eschatological
orientation and Davidic messianism read into the LXX Psalter during the time of its
translation and transmission be separated?135
Flashar's more careful study of the exegetical content of the LXX concludes that the
social and religious context of the LXX Pslams translation may be seen in its vogos
theology. By this Flashar means that for the LXX Psalms translator(s), as with early
Judaism in general, the center point of thought is "das sittliche wie das religiose Leben
137normierenden Gesetzes." Flashar further concludes that eschatology, borne out of its
social and religious setting, was a major influence on the LXX Psalter's translation.138
Similarly, John Sailhamer's study of the translation technique of the LXX for the
1
Hebrew verbs and participles in Psalms 3-41 confirms Flashar's findings. For example,
Sailhamer compares LXX Psalm 37 to both the MT and to the ~©B, pesher, of Psalm 37
from Qumran, 4Q171 (4QpPs37).140 Sailhamer concludes that the later reading of Psalm 37
135 See Schaper, Eschatology, 26-30. Schaper follows Wilhelm Bousset in arguing that the
development of Jewish eschatological and messianic beliefs did not correspond to the same religious needs
among the Jewish people. Schaper describes the messianic hope as a political one and the development of
eschatology as a need for orientation in individual lives. See Wilhelm Bousset, Die Religion des Judentums im
spathellenistichen Zeitalter, 3rd ed., ed. H. Grepmann (Tubingen: J. C. B. Mohr [Paul Siebeck], 1926), 213-42.
For my concern see, e.g., Emil Schiirer, The History ofthe Jewish People in the Age ofJesus Christ (175 B.C. -
AD. 135), vol. 2, rev. English ed., ed. Geza Vermes et al (Edinburgh: T&T Clark, 1973-1987), 514. While
Bousset may be correct as to their original sources, by the second and first centuries B.C.E. the development of
Jewish eschatological beliefs and Davidic messianic beliefs is seen in the association of eschatological hope
with messianic figures. Old Testament passages that are understood to express various divine promises of a
guaranteed perpetual succession of David's dynasty were not originally "messianic" in this strict sense, such as
Genesis 49:10; Numbers 24:15-19; 2 Samuel 7:11-17; 22:44-51 (= Psalm 18:44-51); 23:1-3, 5; Isaiah 11:1-9;
Amos 9:11; Zechariah 3:8; 6:12-13. That these eschatological texts may become messianic may be understood
as a further development. Also see John J. Collins, The Scepter and the Star: The Messiahs of the Dead Sea
Scrolls and Other Ancient Literature (New York: Doubleday, 1995), 23; Appendices 6 and 7.
136 Flashar, "Exegetische Studien," 168-74. The emphasis on iTTin may also be seen in llQPsa's
arrangement of Psalms. See Appendix 1. Targum Psalms also appears to prominently emphasize iTTin. For
examples and discussion see Evans, "The Aramaic Psalter," 44-91, especially 50-2.
137
Ibid., evidenced particularly in the rendering of iTTin by vopos.
138 Ibid., 162-5, evidenced particularly in the rendering of JTttfln by ow(eiv.
139 See John H. Sailhamer, Studies in Biblical Greek, vol. 2, The Translational Technique of the Greek
Septuagintfor the Hebrew Verbs and Participles in Psalms 3-41 (New York: Peter Lang, 1991), 18, who chose
to analyze Book I of the Psalter because it contains some of the oldest Psalms in the Psalter.
140 In Qumran literature the term IBS, pesher, describes a literary genre that may be understood as a
sub-genre of pre-rabbinic midrash. The term "midrash" as used in 4Q174 fragments 1-2, 21, 1:14 appears to
have a technical connotation in this context, perhaps not referring to a literary genre (as the later midrashic
texts) but identifying a method of scriptural exposition. See Laurence H. Schiffman and James C. VanderKam,
eds. Encyclopedia of the Dead Sea Scrolls, vol. 1 (Oxford: University Press, 2000), s.v. "Florilegium," by
George J. Brooke. (For discussion see page 196.) The Qumran pesharim are of two types. Most are
continuous systematic interpretations of one biblical book (such as 4Q171). Others are thematic and include
passages from different biblical books (such as 4Q174, which may better be understood as a thematic
commentary or midrashic text containing pesharim). Formally, pesher consists of the explicit citation of an
extract from Scripture which is then given an interpretation. The interpretation is introduced by a technical
formula containing the word "IBS. There now appears to be general agreement that in these formulae the term
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in the eschatological climate of Qumran does go beyond the horizons of the MT Hebrew text
to project the message of the Psalm onto a future hope.141 Sailhamer then compares the
Qumran pesher to the LXX translation of Psalm 37 and concludes that the LXX translation
follows a similar reading. Sailhamer argues that this is, therefore, a common reading within
early Judaism occasioned by the social and religious climate of the translators.142
By considering the feature of verb tense Sailhamer seeks to describe the influence of
eschatology on the choice of equivalencies for Hebrew verbal forms. He finds that it is the
eschatology of early Judaism that made itself felt most prominently in the choice of verbal
equivalencies in translation. Sailhamer finds a basic tension within LXX Psalms 3-41
between historical reality and religious vision. The resolution of the tension comes through
an eschatological view that looks beyond existing social and historical realities for its
expression of religious vision.143 Sailhamer reasons that, in looking beyond the present state
of things into a future reversal, the LXX translator has sided with many of his apocalyptic
contemporaries in the expression of his religious vision. Sailhamer concludes that the LXX
translator expresses his future hope by rendering prefixed Hebrew verbs with the Greek
future tense forms.
While Sailhamer's comparison of LXX Psalm 37 to 4Q171 is compelling, his
argument for eschatological influence based on verbal equivalencies is not. In the LXX
Psalter, the default rendering of the prefixed Hebrew verb is the Greek future tense.144 To
assert this equivalence, and the like, as evidence of theological exegesis or influence must be
proven from non-default renderings.
"1103 reflects the tradition of the interpretation of dreams and visions attested in Daniel 2, 4, and 5. The content
ofpesher is controlled by a scriptural passage thought to be prophetic or visionary. This material includes not
only the prophetic books but also visionary passages such as Nathan's oracle to David (2 Samuel 7:5-16) and
all of the Psalms. Thus, pesher will be used to describe a distinct form of biblical interpretation that includes
the structure of (a) lemma; (b) introduction formula using "ItDS; (c) line by line commentary on the scriptural
passage. See R. J. Coggins and J. L. Houlden, eds., A Dictionary ofBiblical Interpretation (London: SCM,
1990), s.v. "Pesher," by George J. Brooke; F. F. Bruce, Biblical Exegesis in the Qumran Texts (London:
Tyndale, 1960), 7-11; Maurya P. Horgan, Pesharim: Qumran Interpretations ofBiblical Books (Washington,
D.C.: Catholic Biblical Association of America, 1979), 1-9, 192-225, 230-6, 244-7; James H. Charlesworth,
The Pesharim and Qumran History: Chaos or Concensus? (Grand Rapids: Eerdmans, 2002), 1-16; Timothy H.
Lim, Pesharim (London: Sheffield Academic, 2002), 13-8, 24-7, 44-53.
141 Also see Horgan, "Psalm Pesher 1 (4Q171=4QpPsa)," in DSS 6B, 6-24.
142 Sailhamer, Studies, 149-73.
143 Similarly, Ellis Rivkin describes the problem that occurred in Israel around the second century
B.C.E. (if not earlier) and, with even greater urgency, during the time of the Hasmonaeans by naming as the
central motive for the formation of Pharasaic Judaism "the growing incongruence between the structure of
experience and the structure of the Pentateuch." Ellis Rivkin, A Hidden Revolution (Nashville: Abingdon,
1978), 244. Also see Horbury, Jewish Messianism, 5, 64-108; Nickelsburg, Ancient Judaism, 190-3.
144 See Mozley, The Psalter, xvi; Pietersma, "Review," 188.
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F. Qumran Psalms and Psalters
1. Qumran Pesharim and Psalms
The pesher form of interpretation clearly shows a shift in the understanding of
psalmody by the second century B.C.E. This understanding of psalmody, as seen in the
Qumran pesharim, contrasts with the primarily allusive adaptation of the Psalms by the
biblical prophets. In part, this change appears to be due to the fact that the Psalter has
become a more established collection. Citations ofmore accepted texts become an important
practice.145 In part, it is also due to an evolving and heightening apocalyptic eschatological
orientation, whereby it is believed that the future age promised by the biblical prophets is
about to be fulfilled.
The Qumran community understands itself to have entered a new covenant146 that
constitutes it as the true Israel, YHWH's eschatological community. Because YHWH has
revealed to its members the correct interpretation of the Torah, they are able to live
according to YHWH's will, and all others are bound for imminent damnation.147 The Spirit
of Truth (the Angel of Light) guides the Qumran community (the children of light) and all
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others are shepherded by the Spirit of Falsehood (the Angel of Darkness). The mediator
of divine revelation gives authority to the Qumran self-identity and worldview. The Qumran
community believes that it is preparing the way for YHWH149 through its interpretation and
practice of Torah.150 Ancient prophetic texts interpret Torah by looking to CPOTl mriX, and
therefore speak of present events and the new age that will be ushered in.151
The most important Qumran texts that use specific citations of Psalms are the
pesharim, which presume the Psalms to be prophetic oracles. Three most significant
examples cite passages from Psalms 37, 45, 57, 68, and 127 and offer an expanded
eschatological interpretation of them (1Q16; 4Q171; 4Q173).152 Regarding appropriation of
the Psalms as prophecy, the Florilegium (4Q174) is most relevant as a commentary on
145 See Wilson, Editing, 9-11, 63-92, 199-228; Flint, Dead Sea Psalms Scrolls, 135-49; Barton, The
Spirit and the Letter, 8-11; James C. VanderKam, "Questions of Canon Viewed through the Dead Sea Scrolls,"
in The Canon Debate, ed. Lee M. McDonald, James A. Sanders (Peabody, Mass.: Hendrickson, 2002), 91-109.
Cf. Philip R. Davies, Scribes and Schools: The Canonization of the Hebrew Scriptures (Louisville, Ky.:
Westminster/John Knox, 1998), 129-34.
146 See, e.g., 1QS 5:7-8, 21.
147 See, e.g., CD 1:8-2:1; 1QS 2:4-18.
148
See, e.g., 1QS 3:13-4:26; 4Q266 1-8; cf. 1QM.
149 See 1QS 8:12-16 and its appropriation of Isaiah 40:3.
150 See, e.g., 1QS 8:12-16; cf. 5:10-20; CD 6:2-11. For a parallel, cf. Jubilees 23:26.
151
See, e.g., 1QS 8:14-6.
152 See Horgan, Pesharim, 65-70 (on 1Q16, a commentary on Psalms 57 and 68), 192-226 (on 4Q171),
and 226-8 (on 4Q173) mainly a commentary on Psalm 37, with fragments of Psalms 45 and 127. See Horgan,
"Psalm Pesher 1," in DSS 6B, 6-24; and "Psalm Pesher 3," in DSS 6B, 31-4; Charlesworth, The Pesharim, 1-16;
Lim, Pesharim, 14-5, 38-43, 51-3.
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Psalms 1, 2, and 2 Samuel 7:10-14.153 Also important are the 4QCatena, over thirty
fragments of an eschatological nature linked together by the formula □,Q,n mn*Q, "in the
latter days." Of these, 4Q177 and 4Q182 are most pertinent to our study, due to their
references to Psalms 6, 11, 12, 13, and 16. 154 Another significant example is the
Melchizedek text (11Q13), a citation of specific verses mainly from Psalms 82 and 87.155
While citing the Psalms, these texts use the pesher form of exegesis in different ways
and together demonstrate how much the Psalms were read from a distinctly prophetic
perspective. 4Q171 discusses the destiny of the good and wicked in the latter days by way
of reference to Psalms 37 and 127.156 4Q174 should be read more as a midrashic
commentary than one specifically employing the pesher form of exegesis. 4Q174 contains
several quotations not only from Psalms 1-2 but also from 2 Samuel, Exodus, Amos, Isaiah,
Ezekiel, Daniel, and Deuteronomy. George J. Brooke concludes that the emphasis of the
.... 1S7
interpretation in 4Q174 is on the immediacy of revelation. The importance placed upon
the gift of interpreting such revelation shows how different this mode of interpretation is
. . . . 1S8
from that in the biblical prophetic tradition. Special divine revelation mediates an
interpretation of traditional texts that are read to portray an imminent eschatological victory
like in the apocalypses of the Hellenistic period.159
153 See DJD 5, 53-7; George J. Brooke, Exegesis at Qumran: 4QFlorilegium, its Jewish Context,
Journal for the Study of the Old Testament Supplement Series 29 (Sheffield: JSOT, 1985), 38-40, 91-3, 129-31,
144, 144, 155-6, 159; Milgrom, "Florilegium," 250-63; Annette Steudel, Der Midrasch zur Eschatologie aus
der Qumrangemeinde (4QMidrEschaf'b): Materielle Rekonstruktion, Textbestand, Gattung und
traditionsgeschichtliche Einordnung des durch 4Q174 („Florilegium") und 4Q177 („Catena A")
reprasentierten Werkes aus den Qumranfunden (Leiden: Brill, 1994), 190-2; Mitchell, Message of the Psalter,
23.
154 See John Strugnell, "Notes en marge du volume V des 'Discoveries in the Judaean Desert of
Jordan,'" Revue de Qumran 26 (1970): 163-276, especially 236-48 on 4Q177; Timothy H. Lim, "HQMelch,
Luke 4 and the Dying Messiah," Journal ofJewish Studies 43 (1992): 90-2.
155 See J. J. M. Roberts, "Melchizedek (11Q13=1 lQMelch)," in DSS 6B, 264-73; Wacholder, "David's
Eschatological Psalter," 23-72; Holladay,Psalms, 500-2; Lim, "llQMelch," 90-2.
156 On the prophetic use of Psalms 37 in this scroll see Holladay, Psalms, 60-5; 104-5. Also see M. R.
Lehmann, "Midrashic Parallels to Qumran Texts," Revue de Qumran 3 (1961-62): 545-51, especially 548, who
notes that the same prophetic use of this Psalm is evident in Genesis Rabbah 42:1, and argues that there is little
difference in the way the Psalms are used at Qumran as citations to demonstrate the fulfillment of prophecy and
in rabbinic readings.
157 See discussion on pages 195-8; Nickelsburg, Ancient Judaism, 170.
158 On the middot, or rules of exegesis, as they apply to 4Q174, see Brooke, Exegesis at Qumran, 6-36.
George J. Brooke, "Shared Intertextual Interpretations in the Dead Sea Scrolls and the New Testament," in
Biblical Perspectives: Early Use and Interpretation of the Bible in Light of the Dead Sea Scrolls: Proceedings
of the First International Symposium of the Orion Center for the Study ofthe Dead Sea Scrolls and Associated
Literature, 12-14 May 1996, ed. Michael E. Stone and Esther G. Chazon, (Leiden: Brill, 1996), 35-7, 39-42
offers an analysis of the interpretation of Psalm 2 in 4Q174 compared with the same Psalm in Hebrews 1,
showing the independent prophetic and messianic readings of the same Psalm from within different traditions.
159 See, e.g., 1 Enoch, Daniel 7-12, Jubilees, Testament ofMoses, (also see Sirach 24:23-24, where
Ben Sira argues that Torah is the presence of heavenly wisdom, and his exposition mediates Torah's wisdom,
granting life to those who obey it). Qumran texts that employ language traditional in the apocalypses include,
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For example, in 4Q174 fragments 1-2, 21, 1:18-19, using Psalm 2:1-2, we read:
(18) Why do the nations rage and the peoples meditate on a vain thing, the kings of
the earth set themselves and the rulers take counsel together (or, against the
community) against the Lord and against (19) his annointed; the real interpretation of
the matter (~Q~in ~10D) [is that "the nations" are the Kit]tim and those who take
[refuge in Him are] the chosen ones of Israel in the latter days.160
This pesher on Psalm 2 is a combination of ideas taken from Daniel 7 and 12 and interwoven
with ideas from the Psalms. Psalm 2 is a text repeatedly alluded to in the biblical prophetic
tradition as well as at Qumran. Its importance as a prophetic text is seen further in its use in
1 Enoch 47, Wisdom of Solomon 1-6, 4 Ezra 7:28-29 and 13, and Psalms ofSolomon 17.161
Thus, the Psalms are gradually seen to have an authoritative status and a distinctive
function as prophetic proof texts heralding in an age promised by the biblical prophets. The
pesher mode of interpretation focuses on fulfillment. The pesher formula shows how earlier
texts are now to be read: this meaning was previously hidden, and they could only be read in
a generalized way, but now their deeper meaning is in the process of being made plain.
Various Psalms are now cited as prophecies about to be fulfilled, which represents
163
the major shift from reading Psalms as poetry to appropriating the Psalms as prophecy.
Understanding psalmody as prophecy leads to the increasing number of "eschatological
psalms."164 Eschatological imitations of Psalms, in the tradition of Second Isaiah, but now
more widespread and varied, further illustrate the ways in which psalmody was understood
as prophecy. Qumran examples of eschatological hymns, full of psalmic language, include
the Apostrophe to Zion, Elymn to the Creator, and Plea for Deliverance in 1 lQPsa. The
imitations of Psalms in the Hodayot (1QH; 1Q36; 4Q427-432) include several psalmic
allusions.165 1QH 2:20-30 is an eschatological psalm. Several Hodayot employ traditional
e.g., 1QS 11:3-9; 1QH 9:24. For an explicit claim to special divine revelation see, e.g., lQpHab 7:1-5. Also
note that multiple copies of the Enochian corpus, Daniel, and Jubilees have been found at Qumran.
160 Translation from Brooke, Exegesis at Qumran, 88, 93.
161 See Appendices 5 and 8.
162 See Lim, Pesharim, 13-15, 24-43, 44-53.
163 See Harry P. Nasuti, Defining the Sacred Songs: Genre, Tradition and the Post-Critical
Interpretation of the Psalms, Journal for the Study of the Old Testament Supplement Series 218 (Sheffield:
Sheffield Academic, 1999), 152.
164 Eschatological psalms in Qumran literature include the apocryphal psalms of 1 lQPsa, of which the
Apostrophe to Zion (also found in 4QPsf 7-8) is the clearest example and the Hodayot (1QH; 1Q36; 4Q427-
432), of which 1QH 2:20-30 contains many allusions to the canonical Psalms. The
Apocrypha/Deuterocanonicals have eschatological psalms in Greek, such as Tobit 13 (Zion's restoration);
Baruch 4:5-5:9 (return of the exiles to Zion); and Sirach 36:1-17 (hope for deliverance from the wicked). The
pseudepigraphic examples include the Testament ofSolomon 23 (verse 4, with its reference to Psalm 118:22); 3
Maccabees 2:2-20 and 6:2-15 (prayers following Psalms 78, 106, 135, and 136); Sibylline Oracles 3:350-488
(with correspondences to Psalms 2 and 48); Psalms of Solomon 11 (return and restoration of Zion); and the
Horarium to the Testament ofAdam (having allusions to Psalms 104 and 148).
165 For discussion see Holladay, Psalms, 106-10.
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apocalyptic eschatological language like "new creation," "resurrection from the dead," and
"standing in the presence of the holy ones" to describe an individual's present situation in the
community.166 Other Hodayot that are relevant examples of this oracular understanding of
psalmody are those that portray a confidence in a new age of salvation based on the
speaker's claims to intimate knowledge of YHWH.167 Other Qumran texts are more difficult
to clarify. For example, 4Q380 contains phraseology that echoes or is echoed in known
168
scriptural Psalms. 4Q381 could be part of a royal collection of texts that may predate
some of the compositions in the MT-150 Psalter.169 The psalm in 4Q381 fragment 15 is very
close in its phrasing to Psalms 86 and 89, and the psalm in fragment 24, lines 7-11, imitates
Psalm 18 and 2 Samuel 22.170
2. The 11 QPsa Psalter
llQPs3 (11Q5), which may best be understood as another version of the Psalter
(along with the MT-150 Psalter and the LXX Psalter at least), exhibits an even more
pronounced Davidic messianism from a heightened apocalyptic eschatological
perspective.171 It may be argued that the llQPsa collection should be considered as a
scriptural Psalter (and not as a secondary collection dependent upon the MT-150 Psalter) on
172 173three grounds: attribution to Davidic prophecy, structural principles, and usage. The
166
See, e.g., 1QH 11:19-23; 19:3-14.
167
E.g., lQHa 4:26; 6:25; 9:21; 12:23; 17:32; 20:12-13. See Bonnie P. Kittel, ed., The Hymns of
Qumran: Translation and Commentary (Atlanta: Scholars, 1981), 48-55, which lists the psalmic vocabulary in
1QH 2:20-30. Also see Esther G. Chazon, "Hymns and Prayers in the Dead Sea Scrolls." In The Dead Sea
Scrolls after Fifty Years: A Comprehensive Assessment, vol. 1, ed. Peter W. Flint and James C. VanderKam,
244-70 (Leiden: Brill, 1998), 244-70; John J. Collins, The Apocalyptic Imagination: An Introduction to the
Jewish Matrix ofChristianity (New York: Crossroad, 1984), 133-41; Brooke, Exegesis at Qumran, 36-44.
168 See Eileen M. Schuller, "Non-Canonical Psalms," in Discoveries in the Judaean Desert. Vol. 11,
Qumran Cave 4, VI: Poetical and Liturgical Texts, Part 1, ed. Esther Eshel et al. (Oxford: Clarendon, 1998),
75-172; Non-Canonical Psalms from Qumran: A Pseudepigraphic Collection (Atlanta: Scholars, 1986);
"Qumran Pseudepigraphic Psalms," in The Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English
Translations, vol. 4A, Pseudepigraphic and Non-Masoretic Psalms and Prayers, ed. James H. Charlesworth
and Henry W. L. Rietz (Tubingen: J. C. B. Mohr (Paul Siebeck), 1997), 1-39. Also see discussion on pages 54-
6.
169 Schuller dates these psalms to the late Persian or early Hellenistic period. See Schuller, Non-
Canonical Psalms, 46-52; "Qumran," 2. Also see discussion on pages 54-6.
170 Schuller, "Qumran," 14-5 and 18-9.
171 Ben Zion Wacholder, "David's Eschatological Psalter: llQPsalmsa," Hebrew Union College
Annual 59 (1988): 23-72; Flint, Dead Sea Psalms Scrolls, 17-34, 146-9; James A. Sanders, The Dead Sea
Psalms Scroll (Ithaca, N.Y.: Cornell University Press, 1967), 9-21; Wilson, Editing, 155-60; "The Qumran
Psalms Scroll (llQPsa) and the Canonical Psalter: Comparison of Editorial Shaping," Catholic Biblical
Quarterly 59 (1997): 448-64. See Appendix 1.
172 For structural analyses of 1 lQPsa, see Flint, Dead Sea Psalms Scrolls, 172-201; Patrick M. Skehan,
"A Liturgical Complex in llQPsa," Catholic Biblical Quarterly 34 (1973): 195-205; "Qumran and Old
Testament Criticism," in Qumran: Sa piete, sa theologie et son milieu, ed. Mathias Delcor (Paris: Duculot,
1978), 163-82; Wilson, Editing, 124-31; "Qumran Psalms Manuscripts and the Consecutive Arrangement of
Psalms in the Hebrew Bible," Catholic Biblical Quarterly 45 (1983): 337-88; "Qumran Psalms Scroll," 448-64;
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collection appears to have been organized in accordance with principles similar to those
found in Books IV and V in the MT-150 Psalter.174 The editorial shaping evidenced in the
Davidic traditioning of the MT-150 Psalter (as seen mainly in the addition of Davidic
superscriptions and in structural principles) continues in llQPs3 as seen in its prose and
poetic additions, arrangement, David's Compositions, and in superscriptions contrary to MT
and LXX traditions.175 The prose composition, David's Compositions (llQPs3 27:2-11)
explicitly credits David with the divine gift of prophecy (line 11): "1C7X nKIHID 121
jT^Dn 1*2 ]ri3, "All these he uttered through prophecy which was given him from
before the Most High." This statement is probably influenced by 2 Samuel 23:1-7 and Psalm
140:1-5, and shares the view of David as a prophet held outside Qumran.176 The view of a
prophet as a ITKJO, "anointed one," known from the case of Elisha (1 Kings 19:16),177 is
found in a more developed form in Qumran literature as it is applied to prophetic figures in
general (e.g., 1QM 11:7;178 6Q15 3:4;179CD 2:1218°). The Qumran instances appear to
Wacholder, "David's Eschatological Psalter," 23-72; Michael Chyutin, "The Redaction of the Qumranic and
the Traditional Book of Psalms as a Calendar," Revue de Qumran 63 (1994): 367-95. See Appendix 1.
173 Flint, Dead Sea Psalms Scrolls, 204-27; James A. Sanders, "The Scrolls and the Canonical
Process." In The Dead Sea Scrolls after Fifty Years: A Comprehensive Assessment, vol. 2, ed. Peter W. Flint
and James C. VanderKam (Leiden: Brill, 1998), 1-23; "Variorum in the Psalms Scroll (llQPs3)," Harvard
Theological Review 59 (1966): 83-94; "Cave 11 Surprises and the Question of Canon," McCormick Quarterly
21 (1968): 1-15; "The Qumran Psalms Scroll (1 lQPs3) Reviewed," in On Language, Culture, and Religion: In
Honor ofEugene A. Nida, ed. M. Black and W. A. Smalley (Paris: Mouton, 1974), 79-99.
174 Wilson, Editing, 190-230; "Qumran Psalms Manuscripts," 377-88; Wacholder, "David's
Eschatological Psalter," 23-72.
175 The LXX practice of adopting MT orphan Psalms as Davidic by adding Davidic superscriptions
continued in llQPsa. For example, llQPs3 Psalm 104 includes a superscription contrary to the MT, but as
some LXX manuscripts. llQPsa Psalm 123 includes a superscription contrary to the MT and LXX traditions.
1 lQPsa Psalm 151A includes a superscription that does not admit doubt of Davidic authorship, contrary to the
LXX. Brevard Childs, "Psalm Titles and Midrashic Exegesis," Journal ofSemitic Studies 16 (1971): 137-50;
Albert Pietersma, "Exegesis and Liturgy in the Superscriptions of the Greek Psalter," in X Congress of the
International Organization for Septuagint and Cognate Studies, Oslo, 1998, ed. Bernard A. Taylor (Atlanta:
Society of Biblical Literature, 2001), 99-138; "David in the Greek Psalms," 213-26 . See Chapter 3 for
discussion. Also see Appendix 1.
176 See Nasuti, Defining, 150-2; James L. Kugel, "David the Prophet," in Poetry and Prophecy: The
Beginnings ofa Literary Tradition, ed. James L. Kugel, 45-55 (Ithaca, N.Y.: Cornell University Press, 1990),
45-55. See, e.g., Josephus, who says, kol o pen TTpo^pTeueiv rjp^ato tou 0e(ou TTveupaTos els outov
peToiKiaapevou, (the Deity abandoned Saul and passed over to David) "who, when the divine spirit had
removed to him, began to prophesy." Jewish Antiquities 5:249. And see Josephus' description of Old
Testament prophets: aXka povcov t&v TTpo<t>Tpruv tcl pen dncoTctTW kou naXaioTaTa koltci tpv emTTvoiav
tt)v ano tou 0eou paOovTwu, "the prophets alone had this privilege, obtaining their knowledge of the most
remote and ancient history through the inspiration, which they owed to God." The Life Against Apion 1:176-
179.
177 And see Psalm 105:15; 1 Chronicles 16:22 for the parallelism of "anointed ones" and "prophets."
178
Yigael Yadin, The Scroll of the War of the Sons ofLight against the Sons ofDarkness, trans. Batya
and Chaim Rabin (London: Oxford University Press, 1962), 310.
179 Maurice Baillet et ah, eds. Discoveries in the Judaean Desert, vol. 3: Les "petites grottes" de
Qumran: exploration de la falaise, les grottes 2Q, 3Q, 5Q, 7Q, a 10Q, le rouleau de cuivre, 2 vol. (Oxford:
Clarendon, 1962), 1:130.
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follow a formula, T12U T31 HOIQ T2, "through Moses and through all his
servants the prophets"), which may be echoed and made more explicit in Luke 24:44: "that
everything written about me in the law of Moses, the Prophets, and the Psalms must be
fulfilled."
The Qumran community consistently expresses its view that Scripture is being
fulfilled through the community, and that the present times are the beginning of the end.181
For the Qumran community, David is the prophet par excellence and his prophecies are now
being fulfilled in their community.182 In addition to the Psalms scrolls, the War Scroll
(1QM), describing the final battle against the Kittim, and the Damascus Document (CD) both
give evidence of prominent prophetic concerns.183
The idealized and paradigmatic status of David is widely attested in the Hebrew
Bible, particularly as seen with reference to the Psalms.184 David is understood as the
founder of Israel's greatest royal dynasty, is favored with a covenant with YHWH (Psalm
185
89; 2 Samuel 7), and becomes the inspiration for a good deal of Jewish messianic
hopes.186
In time, a "new David" is the hope of a messianism that has become fused with a
heightened apocalyptic eschatological orientation. This development of the Davidic dynasty
180 Accordance 6.1.2 [CD-ROM] (Altamonte Springs, Fla.: OakTree Software, Inc., 2004), s.v. "CD,
rrtDD."
181 See Michael A. Fishbane, "Use, Authority, and Interpretation ofMikra at Qumran," in Mikra: Text,
Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism and Early Christianity, ed.
Martin J. Mulder and Harry Sysling (Assen, The Netherlands: Van Gorcum, 1988), 339-77, especially 373-5,
on prophetic exegesis at Qumran.
182 See, e.g., DJD 4, 10-4, 91-3, 134-7; Mitchell, Message ofthe Psalter, 21-6.
183 See John J. Collins, Apocalypticism, 91-109; James E. Bowley, "Prophets and Prophecy at
Qumran," and Michael A. Knibb, "Eschatology and Messianism in the Dead Sea Scrolls," both in The Dead
Sea Scrolls After Fifty Years: A Comprehensive Assessment, 2 vols., ed. Peter W. Flint and James C.
VanderKam (Leiden: Brill, 1998), 2:354-78 and 2:379-402. And see Appendices 5, 6, and 7.
184 See Walter Bruggemann, David's Truth in Israel's Imagination andMemory, 2nd ed. (Minneapolis:
Fortune, 2002), especially 86-112; Alan M. Cooper, "The Life and Times of King David According to the Book
of Psalms," in The Poet and the Historian: Essays in Literary and Historical Biblical Criticism, ed. Richard E.
Friedman (Chico, Calif.: Scholars, 1983), 117-31; Steven L. McKenzie, King David: A Biography (New York:
Oxford University Press, 2000), 25-46, especially 38-44.
185 See Dennis C. Duling, "The Promises to David and their Entrance into Christianity - Nailing Down
a Likely Hypothesis," New Testament Studies 19 (1973): 55-77; Philip Z. Satterthwaite, "David in the Books of
Samuel: A Messianic Hope?" in The Lord's Anointed: Interpretation of Old Testament Messianic Texts, ed.
Philip E. Satterthwaite and Richard S. Hess (Grand Rapids: Baker, 1995), 41-65; Nahum Sarna, "Psalm 89: A
Study in Inner Biblical Exegesis," in Biblical and Other Studies, ed. Alexander Altmann, Brandeis University
Studies and Texts, vol. 1 (Cambridge: Harvard University Press, 1963), 29-46.
186 See Appendix 5. And see S. E. Johnson, "The Davidic-Royal Motif in the Gospels," Journal of
Biblical Literature 87 (1968): 136-50; J. J. M. Roberts, "The Old Testament's Contribution to Messianic
Expectations," in The Messiah: Developments in Earliest Judaism and Christianity, ed. James H. Charlesworth
(Philadelphia: Fortress, 1992), 39-51; Shemaryahu Talmon, "The Concepts of masiah and Messianism in Early
Judaism," in The Messiah: Developments in Earliest Judaism and Christianity, ed. James H. Charlesworth
(Philadelphia: Fortress, 1992), 79-115.
33
tradition may be seen clearly in Qumran literature.187 The Davidic Messiah of llQPsa
corresponds to the hope expressed in various Qumran manuscripts that explicitly express a
Davidic messianism. The Davidic tradition contributes significantly to the messianic
expectations of the Dead Sea Scrolls, just as it does to that found in the Old Testament
Prophets. Not all of the eschatology of the Scrolls is messianic, nor is all of the Qumran
messianic material Davidic, but it appears that the Davidic tradition is one of the most
important scriptural sources for the future hopes of the Qumran community.
G. rPtiJD at Qumran
One sees in the differing Qumran texts that use the term 1T0O what may be three
main developments beyond earlier Old Testament usage.188 In addition to the application of
the title to prophets of old (see, e.g., 1 QM ll:7-8189; 6Q15 (6QD) 3:4190; CD 2:12191; 5:21-
6:24192), the term rPEiD is also clearly used in the sense of an expected or future Messiah.
The third development is the expectation of other figures along with the Messiah(s) ofAaron
and Israel. The usage to refer to a future Messiah demonstrates that the term had already
become titular in Judaism, referring to an expected or eschatological anointed agent of
YHWH to be sent for the good of His people. Many of these texts were written or copied not
i
long after the final redaction of the Book of Daniel and speak of one or two expected
figures. This may be a development beyond the future reference found in Daniel 9:25,
T33 lYCpp-"!!1, "until messiah, a prince." The scrolls provide ample evidence for the
expectation of a Davidic Messiah, described along the lines of the Messiah in the Psalms of
Solomon. It may be that a priestly dominance characterized Qumran messianism during its
187 See Appendices 5, 6, and 7.
188 See Appendix 6.
189 Jean Duhaime, "War Scroll (1QM, 1Q33)," in The Dead Sea Scrolls: Hebrew, Aramaic, and Greek
Texts with English Translations, vol. 2, Damascus Document, War Scroll, and Related Documents, ed. James
H. Charlesworth and Joseph M. Baumgarten (Tubingen: J. C. B. Mohr (Paul Siebeck), 1994), 118-9.
190
Joseph M. Baumgarten and Michael T. Davis, "Damascus Document Fragments (4QD, 5QD,
6QD)," in The Dead Sea Scrolls: Hebrew, Aramaic, and English Texts with English Translations, vol. 2,
Damascus Document, War Scroll, and Related Documents, ed. James H. Charlesworth (Louisville, Ky.:
Westminster/John Knox, 1995), 78.
191
Joseph M. Baumgarten and Daniel R. Schwartz, "Damascus Document (CD)," in The Dead Sea
Scrolls: Hebrew, Aramaic, and English Texts with English Translations, vol. 2, Damascus Document, War
Scroll, and Related Documents, ed. James H. Charlesworth (Louisville, Ky.: Westminster/John Knox, 1995),
14-5.
192 Ibid., 22-3.
193 See John J. Collins, Daniel: A Commentary on the Book of Daniel, ed. Frank Moore Cross,
Hermeneia Commentary (Minneapolis: Fortress, 1993), 1-40; Daniel: With an Introduction, 2-24;
Apocalypticism, 1-70.
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"classic" period (from ca. 100 B.C.E. onward),194 while various Cave 4 documents may
suggest an increase in royal-Davidic expectation in the community's later years (ca. 4 B.C.E.
to 68 C.E.)195
The following Qumran texts clearly show the belief in the coming of a Messiah, or
two Messiahs, as prevalent among Essene Jews in Palestine of the last two centuries B.C.E.:
(1) 1QS 9:11196
-kbx cnnznn crassm ibscmi
-icrncn^ urn ^dk V?nn
"•From x1©] xia ir m
b>x-iKn ]nnx
... but they shall be governed by the first regulations, by which the men of the
community began to be instructed, until the coming of a prophet and the Messiahs
ofAaron and Israel.
This expectation of a Messiah of Israel appears to be a natural development of the Old
Testament promise of a future "David," and also of the Tin IT0O ofDaniel 9:25.
(2) lQSa 2:11-12197
Tin pxnp] aon ^x nopo nr]...
[bx] t'tt dx -irrn riH©1?
'td oxnp] Kin1 nnx moon [n]x
pnx [in i,n]x b>im bx-i©1 mn
□nmnn
[This is the as]sembly of the men of renown [summoned] to a meeting for the
council of the community, when [God] will beget the Messiah among them. He
will enter [at] the head of all the congregation of Israel and all [his] br[others, the
sons] ofAaron, the priests.
(3) lQSa 2:14-15198
113Sl5 1301 ^KltT T[OQ 3©]1 IFIX!
mnn isb> opx ^xn©1 •pjx -oxi
194 See Jean Starcky, "Les quatre etapes du messianisme a Qumran," Review Biblique 70 (1963): 481 -
505; James H. Charlesworth, "From Jewish Messianology to Christian Christology: Some Caveats and
Perspectives," in Judaisms and Their Messiahs at the Turn of the Christian Era, ed. Jacob Neusner et al.
(Cambridge: Cambridge University Press, 1987), 225-64.
195 See Duling, "The Promises," 64; Fitzmyer, The Semitic Background, 139; J. Liver, "The Doctrine
of the Two Messiahs in Sectarian Literature in the Time of the Second Commonwealth," Harvard Theological
Review 52 (1959): 149-85.
196 Elisha Qimron and James H. Charlesworth, "Rule of the Community (1QS)," in The Dead Sea
Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, vol. 1, Rule of the Community and
Related Documents, ed. James H. Charlesworth and Frank M. Cross (Tubingen: J. C. B. Mohr (Paul Siebeck),
1994), 40-1.
197 D. Barthelemy, et al., eds., Discoveries in the Judaean Desert, vol. 1, Qumran Cave I (Oxford:
Clarendon, 1955), 110; James H. Charlesworth and Loren T. Stuckenbruck, "Rule of the Congregation
(lQSa)," in The Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, vol. 1, Rule
of the Community and Related Documents, ed. James H. Charlesworth and Frank M. Cross (Tubingen: J. C. B.
Mohr (Paul Siebeck), 1994), 116-7.
198 DJD 7,110, 117-8; "Rule of the Congregation," 110, 116-7.
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And afterwards the [Mesjsiah of Israel will ta[ke his seat]. Then there will sit
before him the heads of the thousands of Israel, ea]ch according to his dignity.
(4) lQSa 2:20-21199
□ribb v-p •anizp rrtDO -ijnxi
And afterwards the Messiah of Israel will put forth his hands to the bread.
It may be that "[iTOn, "the priest" (2:19) is the Messiah of Aaron (1QS 9:1 1)200 and together
with the Messiah of Israel is expected to preside over a banquet !T"inKb □1b,n, "at/in the
latter days." The priest and the Messiah of Israel may represent an explicit messianic
development ofinH'il "Ob bE?, "the two sons of oil," of Zechariah 4:14.201
(5) 4Q252 (4QpGena) 1, 5:3-4202
(vacat) D^nn ilQil 'wifir ^[btfl]
/ nob pisn rroo Kin iv
mn nana unt^i o th
... nnn m inn rrobo
... and the thousands of Israel are "the standards" until the coming of the
righteous Messiah (the annointed one of righteousness), the Scion/Branch of
David. For to him and to his offspring has been given the covenant of kingship
over/of His people for everlasting generations.
Here the term nob "Scion" or "Branch" is explicitly joined with "David" and related to the
coming of the Messiah, to whom is attributed "righteousness," as it is to the Scion/Branch in
Jeremiah 23:5 (p"H^ nnK lift1? 'nbpill, "I will raise up for David a righteous
branch/scion").203 In this commentary on Genesis 49:10, "a ruler," is added to the
text. Thus, 4Q252 1, 5:1 reads milT bbbb CD11?© "110'' K[lb], "A ruler shall not depart from
the tribe of Judah." That person is further identified in line 2 as Til1? KOD H0T, "one sitting
upon the throne of David." This addition then prepares the way for the reference, in line 3
(above) to a kingly and Davidic Messiah, whose appearance will mark the eschaton. This
messianic interpretation of Genesis 49:10 shows "how the implicit thrust of the Old
Testament thus finally comes to explicit formulation."204
The mention of Tift nb!£, "the Branch/Shoot of David," correlates to the person
199 DJD 7,111, 117-8; "Rule of the Congregation," 110, 116-7.
200 Collins, The Scepter, 76.
201 Fitzmyer, Dead Sea Scrolls, 86.
202 See George J. Brooke, "252 4QCommentary on Genesis A," in Discoveries in the Judaean Desert,
vol. 22, Qumran Cave 4.XVII. Parabiblical Texts, Part 3, ed. George J. Brooke and James C. VanderKam
(Oxford: Clarendon, 1996), 185-207; "The Genre of 4Q252: From Poetry to Pesher," Dead Sea Discoveries 1
(1994): 160-79; Joseph L. Trafton, "Commentary on Genesis A (4Q252=4QComGenA)," in DSS 6B, 203-19.
203 See Appendices 5 and 6.
204
Fitzmyer, Dead Sea Scrolls, 88. See Appendix 7.
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referred to in 4Q174 1-2, 21, 1:11, the commentary on Psalms 1-2 and 2 Samuel,205 which
speaks of YHWH's establishing forever the royal throne of one to whom he will be father
and whom he will regard as his son:
Bin or iau>n TYI no:* nam
onm mnxn jtsd [...] im nmnn
He is the Branch/Scion ofDavid who is to arise with the Interpreter of the Law,
who [...] in Zion in the last days.
The "Branch/Scion of David" of 4Q174, a reflection on Psalms 1-2 and 2 Samuel, which
alludes to Jeremiah 23:5, 33:15, and Psalm 132:17, should be understood as the same
expected messianic figure in 4Q252. Thus, both 4Q174 and 4Q252 witness to a significant
development in Jewish history and look to the day when YHWH will raise up for Israel a
90ft
new Davidic Messiah. At this stage of development, the "Branch/Scion of David" is the
same as ftp IYB0.207
(6) CD 14:18-19208
itosKr] -\m □•'osboh ©ins nn
npBQ 110B IB ilBBIil fpO OHO
□31B 1ED1] ^XIBft pHX
This is the exact interpretation of the regulations [by] which [they will be judged
in the wicked end-time, until the rising of the Mess]iah ofAaron and Israel, and
he will expiate their iniquity.
In this text the singular FPBD is followed by a singular verb (a form of this text is found in
4Q266 10:11-13).209
(7) CD 19:10210
FTBO xinn nin'p YIOO1 cnxBDm
And those who are left will be given over to the sword at the coming of the
Messiah ofAaron and Israel.
The singular Messiah appears and his appearance marks the time of eschatological visitation.
205 See Allegro, DJD 5, 248-63; Brooke, Exegesis at Qumran, 204; Milgrom, "Florilegium," 248-63.
206 See Appendices 5 and 6.
207 Collins, Apocalyticism, 72. In 4Q161 (4QpIsaa) 7-10, 3:22, nOK is restored to produce another
instance of the Branch/Scion of David: [CTOY nnjniO 7011>n Til [nOH], "[the Branch/Scion of] David who
arises at the en[d of days]." See DJD 5, 11-15 and plates 4-5; Horgan, Pesharim, 70-86; "Isaiah Pesher 4
(4Q161=4QpIsaa)," in DSS 6B, 97. 4Q161 preserves portions of Isaiah 10:22-11:5. The Qumran interpretation
applies Isaiah 11:1-5, which describes the shoot of Jesse, the Davidic Messiah, eschatologically. See
Appendices 5, 6, and 7.
208
Baumgarten and Schwartz, "Damascus Document," 56-7; Magen Broshi, ed., The Damascus
Document Reconsidered (Jerusalem: Israel Exploration Society and the Shrine of the Book, Israel Museum,
1992), 36-7.
209 See Joseph M. Baumgarten et. al, eds., Discoveries in the Judaean Dessert, vol. 18, Qumran Cave
4:XIII. The Damascus Document (4Q266-273) (Oxford: Clarendon, 1996), 72.
210
Baumgarten and Schwartz, "Damascus Document," 30-1; Broshi, Damascus Document, 42-3.
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(8) CD 19:35-20:l211
mio {dvd} {mm ir} *pxn dtd ...
pnxo iron no:> iu tith
bXID'QI
... from the day of the gathering in {erasures} of the Teacher of the Community
(reading HTH, not TiTTT) until the rising of a Messiah from Aaron and from
Israel.
Again one reads of the expectation of the rising of a singular Messiah marking the arrival of
the end time.
(9) 4Q521 2, 2 + 4212
irnDD1? woe pxm cra[tun w]
[for the heajvens and the earth will listen to His Messiah.
While this text goes on to differ from others that refer to the future ITEjO, it agrees with them
in its expectation of a coming messianic figure.
(10) CD 7:15-16213
[ ] ptUQi ^nxo ]TD nxi ...
noio on minn nao
ddio ns Tnopm -iox -i-j'ran
... m
And the foundation of your images beyond the tents ofDamascus [Amos 5:27],
The books of the Law are the tents of the king, as it says, "I will re-erect the
fallen tent of David [Amos 9:11]."
The meaning of this appeal to Amos 9 and its "fallen tent of David" becomes clear in the
subsequfent interpretation ofCD 7:17-21. The prophecy ofAmos is understood to anticipate
the appearance of the Davidic Messiah who will, along with the OOD, "star," who interprets
the Law, rise as the OOCD, "scepter," foretold in Numbers 24:17, and shatter Israel's
enemies.214 Although there is nothing explicitly Davidic about the prophecy in Numbers 24,
its association here with Amos 9 suggests that it was so understood in the Damascus
Document. Appeals elsewhere to Numbers 24 in Qumran literature support and clarify this
interpretation.215 This same passage from Amos 9 is cited in Acts 15:14-18.
211
Baumgarten and Schwartz, "Damascus Document," 32-5; Broshi, Damascus Document, 44-7.
212 See Emile Puech, ed., Discoveries in the Judaean Desert, vol. 25, Qumran Grotte 4:XVIII. Textes
Hebreux (4Q521-4Q528, 4Q576-4Q579) (Oxford: Clarendon, 1998), 10; "Une Apocalypse Messianique
(4Q521)," Revue de Qumran 60 (1992): 475-519; John J. Collins, "The Works of the Messiah," Dead Sea
Discoveries 1 (1994): 98-112.
213
Baumgarten and Schwartz, "Damascus Document," 26-7.
214 See Appendices 5, 6, and 7. For discussion see Collins, The Scepter and the Star, 63-4. A similar
interpretation of Numbers 24:17 is attested in the LXX and in the Testament ofJudah 24:1-6. Also see 4Q175
and 1QM 11:6-7.
215 For discussion, see Craig A. Evans, "David in the Dead Sea Scrolls," in The Scrolls and the
Scriptures: Qumran Fifty Years After, ed. Stanley E. Porter and Craig A. Evans, Journal for the Study of the
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(11) 4Q161 8-10, 3:15-23216
ro"i]ioo ]r[tao ntoin s^-i] 15
... [m]n bs n[rm ms1
□•"QTI nnjiiia iQirn TH [217 22
21815 [There will come forth a Shoot from the st]ump of Jesse, and a branch
[will grow] out of [his] ro[ots. And] on him [will re]st the sp[irit of] ...
22 [...] David, who will take (his) stand in the lat[ter days ...]
This reference is to an eschatological Davidic king, a Davidic Messiah who plays a
prominent role in the final battle against the Kittim. Again, messianic titles and prophetic
allusions are correlated - the "Branch of David" mentioned by Jeremiah is identified with the
Shoot from the stump of Jesse (Isaiah 11:1-5). It is in light of this commentary on Isaiah
that the War Rule Scroll's (1QM, 4QM) view of the future may be read.
In 4Q285 5, 2:2-6, Isaiah 10:34-11:1 is similarly appropriated in a description of a
messianic figure who will conquer Israel's enemies in the latter days.219 While the word
1T0O does not occur in 4Q285, its Til flO^, "Branch of David" is a reference, like in 4Q174




T:O rroB ybs -IBX IBK
pram nine? □TOD
And "the messenger" i[s] the anointed of the spir[it about] whom Dan[iel] said,
["Until (the coming) of an anointed one, a leader, (there shall be) seven
weeks." 21 And "the messenger of]
Melchizedek, the messianic deliverer and eschatological judge of 11Q13, is described by
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appropriating and linking Isaiah 52:7 and Daniel 9:25b. Melchizedek's role is derived
Pseudepigrapha Supplement Series 26 (Sheffield: Sheffield Academic, 1997), 192; Collins, The Scepter and the
Star, 63-4. Also see Appendices 6 and 7.
216 DJD 5, 11-15 and plates 4-5; Horgan, Pesharim, 70-86; "Isaiah Pesher 4," 94-7. See Appendices 5,
6, and 7.
217
Perhaps restore [PlOtt bsi DUnsn 103] following Allegro except for DUnsn. See DJD 5, 11-15 and
Horgan, "Isaiah Pesher 4," 96.
218 Lines 15-20 preserve a quotation from Isaiah 11:1-5; restorations generally follow the MT.
Horgan, "Israel Pesher 4," 96; Collins, The Scepter and the Star, 57-8.
219 See Martin G. Abegg, Jr., "Messianic Hope and 4Q285: A Reassessment," Journal of Biblical
Literature 113 (1994): 81-91; DJD 5, 13-5; Evans, "David," 193; Fitzmyer, Dead Sea Scrolls, 101-3;
Appendices 5 and 6.
220 Hebrew text and translation are from J. J. M. Roberts, "Melchizedek (11Q13=1 lQMelch)," in The
Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, vol. 6B, Pesharim, Other
Commentaries, and Related Documents, ed. James H. Charlesworth and Henry W. L. Rietz (Tubingen: J. C. B.
Mohr [Paul Siebeck], 2002), 269.
221
Quotation of Daniel 9:25b.
222 1 1Q13 2:15-19; The messiah of Daniel 9 is linked to the messenger of Isaiah 52:7. See Lim,
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from an interpretation of Psalm 82,223 and he is said to proclaim an emancipation to release
the sons of God from the burden of their sins.224
H. Psalms as Prophecy in the Apocrypha and Pseudepigrapha
Among the many allusions to Psalms and imitations of psalmody in the Apocrypha
and Pseudepigrapha perhaps the most significant prophetic citation of a Psalm is found in 1
Maccabees 7:16-17.225 The text reads: "So they trusted him; but he seized sixty of them and
killed them in one day, in accordance with the word which was written (LXX: koto tov
\oyov, ov eypa^ev aurov), 'The flesh of your saints and their blood they poured out round
about Jerusalem, and there was none to bury them."' This quotation, from the LXX of an
exilic lament, Psalm 79:2-3 (LXX 78:2-3), is used in order to glorify the "saints" (CPTOn),
who had been persecuted for their faith. In Maccabean times these would have been
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understood as the "Hasidim," or separated ones. The appropriation of this Psalm to
desribe current events as part of "the word which was written" is a certain indication that
Psalm 79 is now seen as prophecy in the process of being fulfilled, like a pesher reading in
the Dead Sea Scrolls. As Devorah Dimant comments, "The contemporary situation is read
into the Psalm, which is apparently considered as a prophecy."227
Psalms of Solomon 17 is another example of the appropriation of the Psalms as
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oracles being fulfilled. This psalm, similar in tone and argument to Psalm 89, announces
the trials of a new age, in the context of Pompey's capture of Jerusalem and exile of
"1 lQMelch," 92.
223 See discussion on pages 198, 207.
224 1 1Q13 2:6.
225 1 Maccabees 7:16-17 appears to be a reminiscence of Psalm 79:2-3. 1 Maccabees 1:36-40 also
draws from community laments, e.g., Psalms 44, 74, and 79. For a survey of the use of the Apocrypha and
Pseudepigrapha at Qumran, see Peter W. Flint, "'Apocrypha,' Other Previously-Known Writings, and
'Pseudepigrapha' in the Dead Sea Scrolls," in The Dead Sea Scrolls after Fifty Years: A Comprehensive
Assessment, vol. 2, ed. Peter W. Flint and James C. VanderKam (Leiden: Brill, 1998), 24-66.
226 From previous context in 1 Maccabees 7, the "saints" were more specifically Jewish scribes who
had come to the Seleucid governor Bacchides to plead for peace, but who had then been treacherously
murdered.
227 Devorah Dimant, "Use and Interpretation of Mikra in the Apocrypha and Pseudepigrapha," in
Mikra: Text, Translation, Reading, and Interpretation of the Hebrew Bible in Ancient Judaism and Early
Christianity, ed. Martin J. Mulder and Harry Sysling (Assen, The Netherlands: Van Gorcum, 1988), 391. Also
see U. Rappaport, "A Note on the Use of the Bible in 1 Maccabees," in Biblical Perspectives: Early Use and
Interpretation of the Bible in Light of the Dead Sea Scrolls: Proceedings of the First International Symposium
of the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature, 12-14 May 1996, ed.
Michael E. Stone and Esther G. Chazon (Leiden: Brill, 1996), 175-79.
228 The Psalms ofSolomon probably emanated from proto-Pharasaical circles ca. 60 B.C.E. See David
Flusser, "Psalms, Hymns, and Prayers," in Jewish Writings of the Second Temple Period: Apocrypha,
Pseudepigrapha, Qumran Sectarian Writings, Philo and Josephus, ed. Michael E. Stone (Assen, The
Netherlands: Van Gorcum, 1984), 573; Geza Vermes, Jesus the Jew (London: Collins, 1973), 130; Holladay,
Psalms, 97-8; Pomykala, The Davidic Dynasty, 267.
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Aristobulus II, before the coming of the Messiah. Royal Psalms such as 89:3-4 and 132:11-
12 are recalled and used in a prophetic sense: David's kingdom is promised to last forever
(.Psalms of Solomon 17:4) and the time is coming when the new "son of David"229 will be
raised up as promised {Psalms of Solomon 17:21). Just as the Davidic kings are divinely
appointed, so the coming deliverer, fulfilling the line ofDavid, will bring a new world order.
The hope for the punishment of sinners "with an iron rod" {Psalms of Solomon 17:24) and
the hope for their flight at the king's rebuke {Psalms ofSolomon 17:25) are in accord with
the promises as understood as being made to David in Psalm 2:9-10: "You shall break them
with a rod of iron ... be warned, O rulers of the earth." In these texts with their apocalyptic
influence, the messianic figure from the Davidic line in the royal "Psalms of David" becomes
a messianic figure for all time.230 Thus, the present age is a witness to the fulfillment of the
prophetic promises made in the Psalms of/for David {Psalms ofSolomon 17:23-42).
Messianism may be viewed as important in other texts from the Herodian period
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forward as seen explicitly in 1 Enoch 37-71, the Syriac Apocalypse of Baruch {2
999 999
Baruch), 2 Esdras, the Third and Fifth Sybilline Oracles, Jubilees, and the Testaments
994 99 S 99 f\
of the Twelve Patriarchs. In narrative books such as the Greek Esther, Judith, Tobit,
and 1-2 Maccabees the overthrow of Israel's enemies is stressed, often based on Psalms
being understood as prophecy awaiting fulfillment. For example, the books of Maccabees
present kings and high priests in a light that shows how messianic expectation would be
fulfilled.237 While 1 Maccabees 2:49-70 lists examples for the sons of Mattathias, the
patriarch of the Hasmoneans, the stress on David appears to assimilate the former David to
238 • 239the expected future son of David. Later, like 1 Enoch and the Fifth Sybilline Oracle,
229 Also see Mark 10:47-48; Matthew 1:1-17; 9:27; 15:22; 21:9, 15; Luke 1:32; 2:4; 3:23-38; Acts
13:22-23; Romans 1:3-4; Revelation 5:5; 22:16; Appendix 8.
230 This king is described in language also drawn from Isaiah 11:2, 4 (verses 24, 37) and Ezekiel 34
(verse 40). See Lindars, New Testament Apologetic, 276-83; Gillingham, "From Liturgy to Prophecy," 487-8;
Appendix 8.
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Regarding a Davidic king see 1 Enoch 49:3; 62:2; cf. Psalm 2:2; Isaiah 11:2-4; 48:8, 10. Regarding
the servant of God see 1 Enoch 48:1-6; 49:4; cf. Isaiah 49:1-6; 42:1; 1 Enoch 62-63; cf. Isaiah 52-3.
232 See 4-5 (cf. Deuteronomy 32 and Isaiah 60).
233 See especially 2 Esdras 13:39-40. Also note that like the Psalms ofSolomon, explicit mention of a
messianic leader occurs amidst an emphasis on deliverance by God himself.
234 See 13:9, 5 (cf. Psalm 47:6-9); 14:3, 8-12 (cf. Psalm 95:13); 17 (cf. Deuteronomy 32:38).
235 See 16:2-17 (cf. Psalm 96; Exodus 15; 1 Samuel 17:47; 2 Chronicles 20:15; Deuteronomy 32:41-3;
Isaiah 66:14-16, 24). Also see 9:8, 13; 10:8; 13:4; 15:9; 16:18-20.
236 See 13:1,6, 7, 10, 11, 15.
237 See, e.g., 1 Maccabees 4:30 which praises Judas and Simon but still leaves room for a future divine
deliverance; 2 Maccabees 2:17-18 where the priesthood is restored but a future ingathering into the sacred place
is still to be fulfilled.
238 See especially 2:57 (cf. 2 Chronicles 6:42; LXX Isaiah 9:5-6; Psalms of Solomon 17:32-7). For
discussion see Horbury, Jewish Messianism, 56-7.
239 See 46:1; cf. Daniel 7:13-14.
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2 Esdras 3-14 (4 Ezra) reflects the synthesis of Daniel 7 with the tradition of a Davidic
Messiah.240 The Messiah of 4 Ezra is symbolized by the lion of Judah's blessing in Genesis
49:10 and his deeds of victory and redemption are those expected of the Davidic Messiah of
LXX Isaiah 11 and Psalms 2 and 110.241 Here, Daniel's "son of man" is understood as the
Davidic Messiah.242
As seen in the literature of the period, the Davidic dynasty tradition is interpreted in
the Second Temple period in a variety of ways according to the intention of the literary work
in which it is used. Reference to the Davidic dynasty tradition is not limited to "messianic"
interpretations.243 However, in at least six texts from three communities of Palestinian
provenance active between ca. 60 B.C.E. and 100 C.E. - Psalms ofSolomon 17, 4Q252,244
4Q174, 4Q161 (4QpIsaa),245 4Q521, and 4 Ezra- the Davidic dynasty tradition is interpreted
to explicitly express hope for a Davidic Messiah.246 These six texts, to the extent that they
appropriate Scripture, read the contemporary situation into the Scripture used, which is
apparently considered as a prophecy. While one finds different characteristics and functions
ascribed to the Davidic Messiah in these texts there is a generally consistent portrayal of this
figure in the four texts from Qumran.
The hope of Psalms of Solomon 17 is based on an interpretation of the Davidic
dynasty tradition that posits an eternally valid dynastic promise on the basis of which God
would raise up an ideal Davidic king - a king who would rule Israel and the world. In
4Q252, Genesis 49:10 is read in terms of an everlasting Davidic covenant, on the basis of
which the Messiah of Righteousness, the Branch of David, would come. 4Q174 fragments
1-2, 21, 1:10-13 interprets 2 Samuel 7:11 b-14 in conjunction with Amos 9:1 la to reveal the
coming Branch of David, who would stand with the Interpreter of the Law and take office to
save Israel. On the basis of Isaiah 11:1-5, 4Q161 8-10, 3:11-29 speaks of a militant Davidic
figure whose sword would judge the nations, especially the Kittim. Isaiah 11:3b is
reinterpreted in order to place the judging activities of the Davidic Messiah under the
guidance and supervision of the priests. In 4Q521, the Davidic Messiah is identified with the
Prince of the Congregation and depicted as the leader of the Sons of Light in the
240 See 2 Esdras 12:11, 34; cf. 7:33. Also see 13:1-53.
241 See especially 13:1-53.
242 This interpretation is already attested in 1 Enoch, perhaps from the beginning of the Herodian
period. This understanding may imply the pre-existence of the Messiah as suggested by Psalm 110:3 and
Micah 5:1. For discussion see George W. E. Nickelsburg, 1 Enoch: A Commentary on the Book of 1 Enoch,
vol. 1, ed. Klaus Balzer, Hermeneia Commentary (Minneapolis, MN: Fortress, 2001), 7, 58, 83, 119, 407.
243 See Pomykala, The Davidic Dynasty, 265-71.
244 See Trafton, "Commentary," 203-19.
245 See Horgan, "Isaiah Pesher 4," 83-98.
246 See Appendices 5, 6, and 7.
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eschatological war against the Kittim. In particular, the Branch of David executes judgment
against the nations and kills the king of the Kittim 241 In 4 Ezra 12:32, the Messiah in the
eagle vision is said to come from the seed of David. The role of this Messiah is to deliver
Israel from the oppresive rule of the nations and to gather the remnant of Israel. This
Davidic Messiah is described as pre-existent and performs a similar role as the cosmic
Messiah in 4 Ezra 13, the man from the sea.
While Davidic messianism would eventually become "traditional" in both rabbinic
Judaism and in Christianity, Second Temple Judaism does not exhibit a standard messianic
expectation. Instead, one finds different biblical models of kingship reflected in Jewish
thought on royal messiahs. In the early Jewish period, messianism rooted in the Davidic
dynasty tradition is largely represented by reflection on the Psalms and on related texts
associated with David.
In summary, in the earliest stage of reflection on the Psalms, represented by the
biblical prophets from the exilic period onwards, the Psalm forms are imitated and psalmic
language is borrowed in order to create a general vision for the future. The transitional stage,
when the Psalter as a whole is viewed with a more general future-oriented focus, marks the
beginnings of the canonical process of both psalmody and prophecy, and reflects the
influence of a developing eschatological worldview and hence a prophetic bias in the reading
of the Psalms.248 In the time of the exilic and post-exilic writers (e.g., Ezekiel, Second
Isaiah, Haggai, Zechariah, Nehemiah) one begins to read of YHWH's intervention on behalf
of David and his dynasty as the continuation of his salvific deeds recalled in Israel's ancient
texts. Here, one begins to see the fusion of eschatology and Davidic messianism.249 The
latest stage represents the use of biblical texts from Maccabean times onwards; this is when
specific Psalms are cited as proof texts in the same way as are prophetic texts, in order to
9 SO
announce the arrival of a new age. Throughout, one sees current circumstances and
ideologies of interpreters read into ancient Psalms.
247 Whereas the ideal king in the Temple Scroll and the Messiah of Israel are not described as Davidic
figures, the Prince of the Congregation is portrayed as a Davidic Messiah in texts that appear to be dated from
the Herodian period. It may be that an explicitly Davidic messianism emerged at Qumran during the Herodian
period.
248 See Horbury, Jewish Messianism, 25-35; Nickelsburg, Ancient Judaism, 120-3, 129-30; 145-6;
Gillingham, "From Liturgy to Prophecy," 488.
249 See Nickelsburg, Ancient Judaism, 120-3; Horbury, Jewish Messianism, 27-35.
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Along with the promise of a future "David," who will reign as king and deal righteously with
YHWH's people, there is formulated the coming of a IT0Q, "an anointed one," that is a future anointed agent of
YHWH to be sent on behalf of His people. This is seen in Daniel 9:25: qbshT nip1?] TtOPlb 137 Kip-p
"PM IT0Q""ip, "... from the utterance of a word to restore and build Jerusalem until [the coming of] an anointed
one, a prince." This passage in Daniel is part of the prophecy about the restoration of Jerusalem, an explanation
43
Thus, in the late Hellenistic period the Psalms are cited explicitly as prophetic texts.
A recognizable "core" of psalmody having been established, Psalms now provide specific
illustrations of the present fulfillment of promises. In the time between the desecration of the
Temple by Antiochus IV Epiphanes in 167 B.C.E. and the capture of Jerusalem in 63 C.E.,
the Psalms are seen not only as hymns and prayers to be used as a resource for faith in the
present crisis, but also as prophetic assurances that these are CPD'H rp~inx, "the latter days,"
embodying promises of an age of salvation about to break in.
In this period, eschatology is "now dressed up in apocalyptic guise, in order to give it
9S1
an immediate reference to the writer's own time." The heightened sense of expectation,
which characterizes this reinterpretation, is especially noticable in the pesharim and in the
Hodayot, which contain citations of and verbal allusions to the Prophets and Psalms. In this
time of intense apocalyptic eschatological expectation the form of kingship assumes great
importance over against the claims of the Hasmonean rulers. Messianic prophecies come
9S9
into prominence on an apocalyptic eschatological horizon of understanding.
I. The Appropriation of Psalm 16 before Luke-Acts
Psalm 16's journey into its key role in the arguments ofActs 2:14-36 and Acts 13:16-
41 appears to have been a long one. The Dead Sea Psalms scrolls represent the most ancient
primary witnesses to the text of the MT-150 Psalter. Among the Dead Sea Scrolls the
Psalms are represented more than any other work, which may indicate the importance of the
Psalter for the Qumran community. The text of Psalm 16 appears in three of the Dea Sea
Scrolls Psalms manuscripts: 4Q85 (4QPsc), 5/6HevPsalms, and 4Q177.
In 4QPsc, Psalm 16:7-10, as preserved in Fragment 1, is similar to the MT-150
Psalter text with only a minor difference of orthography.253 The manuscript is inscribed in a
of an oracle from Jeremiah (25:11-12; 29:10). The title IT0O is used as a title in a temporal prepositional
phrase expressing a future "anointed one."
251 Lindars, New Testament Apologetic, 276. See Collins, Apocalypticism, 71-90. For example, the
later chapters of Daniel contain expressions of lament from Jeremiah and use visual images drawn from
Ezekiel. Also see Dodd, According to the Scriptures, 62-74, under his category of "Apocalpytic-Eschatological
Scriptures"; Appendices 2 and 3.
252
E.g., Testament of Levi 18 is seen to apply Isaiah 11:1-9 to the coming Messiah. Testament of
Judah 24:1-3 alludes to Psalm 45 and Zechariah 9:9, and the fragment following Testament of Judah 24:5
makes reference to Isaiah 11:1 and Psalm 45:6. The Davidic Messiah appears plainly in both Psalms of
Solomon 17 and 18. See Appendices 5, 6, and 7.
253 See Eugene Ulrich et al., eds. Discoveries in the Judaean Desert, vol. 16, Qumran Cave 4:11
(Psalms to Chronicles) (Oxford: Clarendon, 2000), 49; Chapter 2. While minor, this difference is unknown
among extant manuscripts of the MT family.
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late Herodian hand.254 The surviving fragments of 5/6HevPsalms preserve Psalm 16's
superscription in column 7, line 4. A late Herodian date (ca. 50-68 C.E.) seems
• 255
appropriate. 4Q177 represents a collection of exegetical observations based on citations
and allusions to biblical passages.256
The Psalms are interpreted in 4Q177 using a pesher formula, and quotations from the
Psalms are supplemented by quotations or allusions from biblical prophets. 4Q177 also
explicitly mentions "the book of the Torah" and the "book of Ezekiel the prophet."257 The
author's comprehension of Scripture is plain: it is YHWH's own word, once written by the
prophets, including David who is the supposed author of the Psalms. The reflections on
prophetic writings are oriented by □1Qin ni"inx, "the latter days," which have already begun,
but whose final consummation is still longed for. 4Q177 contains a series of observations
oriented within [TOT! ITHIX when the righteous will triumph over their enemies.
The central theme of 4Q177 may be understood as a triumphal messianism that encompasses
divine vengeance on oppressors and an ingathering to Zion, which is based on an eternal
hope in relationship with YHWH.259 The biblical proof texts are mainly the superscriptions
and first verses of Psalms with allusions to other apocalyptic passages.260
254 For discussion, see Frank M. Cross, "The Development of the Jewish Scripts," in The Bible and the
Ancient Near East: Essays in Honor of William Foxwell Albright, ed. G. Ernest Wright (London: Routledge &
Kegan Paul, 1961); and for examples see Frank M. Cross, "Palaeography and the Dead Sea Scrolls," in The
Dead Sea Scrolls After Fifty Years: A Comprehensive Assessment, 2 vols., ed. P. W. Flint and J. C. VanderKam
(Leiden: E. J. Brill, 1998-99), 1:379-402; DJD 16, 50.
255 Jonas C. Greenfield, "The Texts from Nahal Se'elim (Wadi Seiyal)," in The Madrid Qumran
Congress: Proceedings of the International Congress on the Dead Sea Scrolls, Madrid, 1991, vol. 2, ed. Julio
Trebolle Barrera and Luis Vegas Montaner (Leiden: Brill, 1992), 663; Yigael Yadin, "Expedition D," Israel
Exploration Journal 11 (1961): 40.
256 Pending the reissue ofDJD 5, the reconstruction of 4Q177 by Steudel, Der Midrasch, 71-6, will be
followed. Steudel numbers the five columns from VIII to XII based on her conclusion that 4Q177 is a
continuation of 4Q174. Steudel's conclusion as to the relationship between 4Q174 and 4Q177 will not be
followed in this work, although 4Q177 is considered to be similar to 4Q174. See Appendices 9 and 10 for the
texts, adapted from Steudel, Der Midrasch, 57-124. Also see Strugnell, "Notes en marge," 236-48.
257 Additionally, Annette Steudel tentatively suggests reading CX'Cjn "SOU in 4Q177 fragments 5, 6,
8, line 9 (cf. line 11). Steudel, Der Midrasch, 71, 77. Timothy H. Lim suggests reconstructing to "1300
cbiinjn as an interpretive comment on the preceding lemma of Psalm 11:1. Lim, "The Alleged Reference,"
31.
258 See Annette Steudel, "Eschatological Interpretation of Scripture in 4Q177 (4QCatenaa)," Revue de
Qumran 53 (1990): 473-81; "COY! CHIN in the Texts from Qumran," Revue de Qumran 61 (1993): 225-46;
"4QMidrEschat: 'A Midrash on Eschatology,'" in The Madrid Qumran Congress: Proceedings of the
International Congress on the Dead Sea Scrolls, Madrid, 1991, vol. 2, 531-41, ed. Julio Trebolle Barrera and
Luis Vegas Montaner (Leiden: Brill, 1992); Der Midrasch-, Jacob Milgrom and Lidija Novakovic, "Catena A
(4Q177=4QCata)," in The Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, vol.
6B, Pesharim, Other Commentaries, and Related Documents, ed. James H. Charlesworth and Henry W. L.
Rietz (Tubingen: J. C. B. Mohr (Paul Siebeck), 2002), 286-304.
259 Cf. the explicitly messianic ingatherings of Psalms ofSolomon 17:26, 42-44 and 2 Esdras 13:39-40
(2 Esdras 3-14 = the Apocalypse ofEzra [4 Ezra] probably completed in its present form under Domitian). See
Chapter 4.
260 See Appendix 10 for annotated references.
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Paleographically, 4Q177 is written in the "rustic semiformal" script, which is found
in several documents from the early Herodian time, but is typical of the late Herodian
manuscripts.261 Therefore, 4Q177 may be dated either in the early Herodian262 or late
263Herodian period. 4Q177 contains numerous expressions that are characteristic of the
Qumran documents. In form and in commenting on the introductory verses of several
Psalms, 4Q177 resembles 4Q174, part of which is a midrash on Psalms 1 and 2.264 Annette
Steudel offers an elaborate proposal that 4Q174 and 4Q177 represent different parts of a
single composition, which she calls an "eschatological midrash" (4QMidrEschata'b).265
While Steudel's analysis clarifies that 4Q174 and 4Q177 are similar compositions, her thesis
that 4Q174 and 4Q177 preserve different parts of the same composition remains possible,
but not conclusive (since there are no textual overlaps). Several textual differences from the
MT family demonstrate that other text traditions may have been used.266
Linguistic features of Psalm 16 lead one to conclude that MT Psalm 16 has been
based on older traditions. Psalm 16 contains a large Canaanite, and especially Phoenician,
substrate, being expressed partly by the appearance of word pairs common to it and
Canaanite.267 Psalm 16 contains words (e.g., ^3,1733, and nntii) that are part of the particular
968 • t
diction of biblical poetry, and may be a northern composition based on several linguistic
features that appear to represent aspects of a northern dialect of Hebrew.269 Psalm 16's
significant literary features confirm its sharing in ancient Syro-Palestinian poetic traditions.
The poet of Psalm 16 uses traditional material, literary motifs, and stylistic techniques
common to other Northwest Semitic languages. Psalm 16 appears to employ a variegated
but heterogeneous language reflecting an early stage of Hebrew, as evidenced by its
relatively dense cluster of northern, or Israelite, Hebrew features. Instances of what have
become known as features of archaic biblical Hebrew suggest a closer affinity in language
and style with northern dialects.
261 Cross, "Development," 139 and 175.
262 See Strugnell, "Notes en marge," 236.
263 See Steudel, Der Midrasch, 59.
264 See Strugnell, "Notes en marge," 236-48.
265 See Steudel, Der Midrasch, 57-70; "4QMidrEschat."
266 See Appendix 10.
267 Yitzhak Avishur, Stylistic Studies of Word-Pairs in Biblical and Ancient Semitic Literature
(Kevelaer: Butzon & Bercker, 1984), 461. See Chapter 2.
268 See Tsevat, A Study, 16, 18, 20.
269 See Gary A. Rendsburg, Linguistic Evidence for the Northern Origin ofSelected Psalms (Atlanta:
Scholars, 1990), 29-33; Angel Rodriguez, "Datacion y 'Sitz im Leben' del Sal 16," Revista Biblica Italiana 42
(1994): 385-408; Chapter 2.
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In terms of form and structure, Psalm 16's Gattung is that of a Vertrauenspsalm
("psalm of confidence") along with Psalms 4, 11, 23, 27:1-6, 62, and 131.270 A "certainty of
having been heard" characterizes Psalm 16, which is in part due to a Heilsorakel ("divine
271
message") in verse 7. The form and language of the psalmist intimately expresses
confidence in YHWH's provision. As seen in the concluding verse 11, a theme of trust
dominates. Psalm 16 contains structural markers such as verbal forms and recurrences
indicating the function of verse lb to be an introduction and verse 11 to be a conclusion.
Based on the employment of verbal forms, compositions, adverbial particles, and structural
word pairs, the body of Psalm 16 appears to be laid out in two main sections, verses 2-6 and
verses 7-10. The center of section one may be understood as verses 3-4a and the center of
section two as verse 9. The unity of Psalm 16's composition is suggested by its structural
markers. No textual, linguistic, formal, or structural evidence suggests a composite Psalm.272
While the LXX Psalter exhibits a growing Davidic messianism from a heightened
eschatological orientation, the translation of Psalm 16 (LXX 15) itself may not contain any
clear and distinct evidence of the LXX's contributions to these evolving traditions. Schaper
asserts that two LXX renderings of Psalm 16 exhibit a new promise of personal, bodily
273
resurrection:
1. From the Hebrew ri!35i7 "in security," to en' eXmSi, "upon hope" (verse 9);
2. From the Hebrew CDFIO, "pit," to 8iacj)0opd, " destruction, physical corruption"
(verse 10).
However, in both cases the LXX renderings are widely attested standard Hebrew-Greek
equations.274 While tonO/SiacjiGopd, "corruption," may be an extension beyond earlier Old
Testament concepts of afterlife, the religious vocabulary of second and first century B.C.E.
270 Herman Gunkel and Joachim Begrich, Introduction to Psalms: The Genres ofthe Religious Lyric of
Israel, trans. James D. Nogalski (Macon, Ga.: Mercer University Press, 1998), 121. Leopold Sabourin also
includes Psalm 3. Leopold Sabourin, The Psalms: Their Origin and Meaning, 2 vols., rev. ed. (New York:
Alba House, 1974), 2:90.
271 Gunkel and Begrich, Introduction, 125.
272 See Girard, Les Psaumes\ Auffret, "C'est pourquoi"; Rodriguez, Tit Eres Mi Bien; and Chapter 3
for analysis.
273
Schaper, Eschatology, 48-50. Schaper follows the work of Ernst Haenchen, who asserts that the
LXX renderings are very free and are unwarranted based on the Hebrew texts. In the case of 8icuj>0opd,
Haenchen asserts a mistranslation - making an erroneous derivation of ntTO (a pit) from niTO (to spoil).
Haenchen concludes that the Hebrew speaks only of preservation from death, the Greek of preservation from
decomposition - and only the latter permits the christological interpretation in Acts. Ernst Haenchen, The Acts
of the Apostles: A Commentary (Philadelphia: Westminster, 1971), 182. See Sidney Jellicoe, "Hebrew-Greek
Equivalents for the Nether World, Its Milieu and Inhabitants, in the Old Testament," Textus 8 (1973): 18, who
also asserts a LXX mistranslation.
274
E.g., LEH, s.v. "eXms" and "SiacfiGopd"; Hatch and Redpath, Concordance, s.v. "niTO" and
"8ictc|)0opd"; "nt?3" and "eXms," which is a rendering particularly common in prophetic texts. LEH defines
"8i.acj)0opd" as "a destruction, corruption (stereotyped equivalent of nntli decay, pit, grave) Psalm 15(16): 10."
Also see Roland E. Murphy, "Sahat in the Qumran Literature," Biblica 39 (1958): 61-6, who concludes that
"corruption" is a common meaning of nnEi at Qumran. See Chapter 3 for analysis and discussion.
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Palestine broadly attests this meaning, as seen in Wisdom of Solomon 5:15-23, 4 Maccabees
9:20-22; 17:11-12; and 1QS 4:1 1-14.275 In general, the LXX translation of Psalm 16 seems
to closely track the underlying predominant Hebrew word usages of its time. 76 Thus, one
may conclude that MT Psalm 16 would have been read like LXX Psalm 15 in its milieu.
Therefore, the LXX translation of Psalm 16 may best be understood as witnessing to a then
current reading of the underlying Hebrew text, not as a witness to a new exegesis of the
Hebrew text.277 Based on the New Testament's quotations, it is clear that the LXX Psalter is
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the primary edition used by the New Testament authors.
Most of the Jewish texts with which Luke-Acts shares ideologies reflect social,
cultural, and religious conflict. These circumstances are the context for the apocalyptic
eschatology that characterizes much of Second Temple Judaism and early Christianity
around the turn of the era. The appropriation of Psalm 16 in Luke-Acts arises from this
279
context of an apocalyptic eschatological worldview within a Judaism that understands
itself to be experiencing ITOT! mnx, awaiting the Davidic Messiah.
J. The Appropriation of Psalm 16 in Luke-Acts
The New Testament writers share the assumptions made by the Qumran community
that scriptural interpretation is possible only to those inspired by the Spirit of YHWH and
that contemporary events form a key to the understanding of the biblical texts taken to be
prophetic.280 Apocalyptic eschatological convictions pervade everything: the prophetic
dimensions of the biblical texts are central, and the present is understood as the latter days
and as a time of fulfilled promises (e.g., 1 Corinthians 10:11; Acts 2; Matthew 1-2; Luke 1-2,
275
Accordance, s.v. 'TllTO" and "Siu<|)0opd."
276 As appears to be the case with the LXX Psalter generally. See Chapters 3 and 4.
277 Contra Schaper, Eschatology, 48-50, 165-8.
278 See Appendices 11, 12, and 13.
279 Like the Qumran community and the Enochic group, the early Christians saw themselves as the true
Israel, the eschatological community, reconstituted by the mediation of divine revelation. Their dualistic
worldview included a cosmic conflict between the powers of good and evil and expected an imminent final
judgment that would usher in a new age. Thus, the thoughtworld of the early Christians resembles that of an
apocalyptic wing of Second Temple Judaism. See Chapter 5.
280
See, e.g., the instructions given to Habakkuk in 2:1-2 interpreted in this way (lQpHab 7:1-5)
(although the [overall] eschatological views of the Qumran community and the early church are different). See
Craig A. Evans and Peter W. Flint, eds. Eschatology, Messianism, and the Dead Sea Scrolls (Grand Rapids:
Eerdmans, 1997), 5-9; John J. Collins, "The Expectation of the End in the Dead Sea Scrolls," in Eschatology,
Messianism, and the Dead Sea Scrolls, ed. Craig A. Evans and Peter W. Flint (Grand Rapids: Eerdmans, 1997),
74-90; Marinus de Jonge, Jewish Eschatology, Early Christian Christology, and the Testaments of the Twelve
Patriarchs (Leiden: Brill, 1991), 3-27, 164-79, 102-24; John Nolland, "Salvation-History and Eschatology," in
Witness to the Gospel: The Theology of Acts, ed. I. Howard Marshall and David Peterson, (Grand Rapids:
Eerdmans, 1998), 63-82; Craig A. Evans, "The Prophetic Setting of the Pentecost Sermon," in Luke and
Scripture: The Function of Sacred Tradition in Luke-Acts, ed. Craig A. Evans and James A. Sanders
(Minneapolis: Fortress, 1993), 212-24.
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etc.). In Paul and in John, it is explicitly stated that inspiration is required for a proper
understanding of the biblical texts (2 Corinthians 3 and John 6). Therefore, New Testament
interpretation can be designated as pneumatic and formulated by an apocalyptic
eschatological orientation.281 Thus, the emerging New Testament christology is seen as it is
being pneumatically formed within an apocalyptic eschatological framework. New
Testament interpretation, as summarized in 2 Corinthians 3:14, assumes that prophecy finds
its fulfillment in the coming of Jesus and in the history of his followers. Since Jesus Christ is
the key that opens up the meaning of the Old Testament, the early Christians assume some
passages prophesied the coming of Jesus.282 The earliest thinkers of Christianity declare that
in the ministry, death, and resurrection of Jesus Christ an act of absolute judgment and
absolute redemption had occurred. This complex event becomes the center from which the
whole history of the people of YHWH, both backwards and forwards in time, is to be
understood.
The primary use of the Psalm citations in Luke-Acts is in a "fulfillment" manner to
refer to passages which are understood as prophecies and find found their "fulfillment" in
Jesus' resurrection and in the related events now taking place. Evidently, Old Testament
passages acknowledged as messianic in post-biblical Jewish tradition had already played a
284critical role in the development of the Christian exegesis seen in Luke-Acts.
The scriptural program for "the Christ," of which Jesus speaks twice in Luke 24,
forms the thematic introduction to Acts. The centrality of Jesus' identity as Messiah is
stressed in the author's presentation of Peter's speech in Acts 2, in his prayer in Acts 4:24-
30, and in Paul's speech in Acts 13. Taken together, the speeches presented in the opening
chapters of Acts construct a framework within which the story of the Book of Acts may be
understood. The speeches ofActs construct this framework through interpretation of biblical
texts. They flesh out Jesus' thematic statement in Luke 24:44-47 that his death and
resurrection as Christ, as well as the preaching of repentance and forgiveness to all nations,
281 David E. Aune, "Charismatic Exegesis in Early Judaism and Early Christianity," in The
Pseudepigrapha and Early Biblical Interpretation, ed. James H. Charlesworth and Craig A. Evans, (Sheffield:
Sheffield Academic, 1993), 126-50; Max Turner, "The 'Spirit of Prophecy' as the Power of Israel's Restoration
and Witness," in Witness to the Gospel: The Theology ofActs, ed. I. Howard Marshall and David Peterson,
(Grand Rapids: Eerdmans, 1998), 327-47.
282 For an incisive discussion of 2 Corinthians 3, and its "new covenant hermeneutics," see chapter 4 of
Richard B. Hays, Echoes ofScripture in the Letters ofPaul (New Haven: Yale University Press, 1989).
283 See Appendix 13. Also see William S. Kurz, "Promise and Fulfillment in Hellenistic Jewish
Narratives and in Luke and Acts," in Jesus and the Heritage of Israel: Luke's Narrative Claim upon Israel's
Legacy, ed. David P. Moessner, (Harrisburg, Pa.: Trinity, 1999), 147-70; and David Peterson, "The Motif of
Fulfillment and the Purpose of Luke-Acts," in The Book ofActs in Its First Century Setting. Vol. 1, Ancient
Literary Setting, ed. Bruce W. Winter and Andrew D. Clarke, (Grand Rapids: Eerdmans, 1993), 83-104.
284 See Appendices 2, 3, 11, 12, and 13.
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yeypotTTTai, "has been written." In the speeches ofActs we see the biblical proof texts. The
theme of YHWH's fulfillment ofmessianic promises dominates the speeches and prayers of
Acts 2, 3, 4, 7, and 13.
In Acts 2, the author shows that a new time of repentance is at hand during which "all
who call upon the name of the Lord will be saved" (Acts 2:21). In the presentation of the
argument of the Pentecost speech in Acts 2, Peter is seen using Joel 3:1-5, Psalm 16:8-11,
Psalm 110:1, and Psalm 132:11 in a manner similar to haggadic midrash.285 Since these
texts were fulfilled in Jesus' resurrection, Jesus is to be worshiped as Messiah. In Acts 13,
Paul is seen using Psalm 16:10, Psalm 2:7, Psalm 89:20, 1 Samuel 13:14, Isaiah 55:3,
Habakkuk 1:5, and Isaiah 49:6 in in a similar fashion.286 In Acts 3, Peter is viewed
demonstrating the power of faith "in the name of the Lord" by healing a lame man, while
also warning his projected audience that those who do not heed the invitation to repentance
will be e£o\e0peu0fjaeTai, "rooted out" of the people of God. The basic christological
image of the Messiah is still in view: "But God has thus fulfilled what he had foretold
through the mouth of all the prophets, that his Christ would suffer ... so that times of
refreshing may come from the presence of the Lord, and that he may send the Christ
appointed for you, Jesus, who must remain in heaven until the time of universal restoration
that God spoke long ago through the mouth of his holy prophets" (Acts 3:18, 20-21).
Interestingly, in Acts 3 the Old Testament quotations are from the Pentateuch: Exodus 3:6,
15 (3:13), Deuteronomy 18:15-16 (3:22), Deuteronomy 18:19 (3:23a), Leviticus 23:29
(3:23b), and Genesis 22:18; 26:4 (3:25).
In Acts 4:11, Psalm 118:22 is used to declare Jesus' resurrection and heavenly power.
Jesus (Luke 20:17) and the early church (1 Peter 2:7) clearly applied Psalm 118:22 to the
resurrection.287 In Peter's prayer of Acts 4:24-30, the term Trats is used twice to speak of
Jesus (Acts 4:27, 30), a rare occurrence in the New Testament, which seems to link servant
imagery and royal ideology. In Acts 4:25 David is also called God's uats and the conduit
through whom the Lord, by the Holy Spirit, spoke Psalm 2. Thus, the term TTatg in the
context of Acts 4 may be understood as royal language, appropriate to King David and to the
Messiah. Peter's prayer includes one quotation (Psalm 2:1-2) which speaks messianically of
rot) Kupiou ical ... to0 xpi-CVToi) auToO, "the Lord and his anointed." In Acts 4:27-28, the
quotation of LXX Psalm 2:1-2 is appropriated in apesher-style interpretation. Peter's prayer
effectively offers God an interpretation of what Psalm 2 really means - as a point by point
285 See Appendices 12 and 13.
286 Ibid.
287 And see Appendix 13 for usage of Psalm 118:22-26 in the Synoptics.
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fulfillment of the Davidic prophecy. Like at Qumran, the text of Scripture is maintained and
the elements in the text are aligned with events in the community's history.288
Stephen's speech in Acts 7 appears to complete the framework of the overall plan of
the Book of Acts by locating the division that the apostles' preaching creates among Jews
within Israel's own history. In recounting Israel's history, Stephen quotes Genesis 12:1;
15:13-4; 17:8; 48:4; Exodus 1:8; 2:14; 3:2, 5-8, 10, 12; 32:1, 23; Deuteronomy 18:15; Amos
5:25-7; and Isaiah 66:1-2. Stephen's speech rereads Scripture in a fashion that may be called
a sort of targumic style - Luke follows the LXX diction in the telling of his own version of
the story.289
Of the Psalm citations in the Book of Acts, several of the quotations are unique to the
Book of Acts.290 The use of Psalm 2:1-2 is unique to Acts 4:25-26 (although Psalm 2:7,
which is used in Acts 13:33, is quoted in Hebrews 1:5 and 5:5).291 The unique quotation of
Psalm 109:8 with Psalm 69:25 in Acts 1:20 is used as scriptural explanation, also by way of
fulfilled prophecy, of Judas' betrayal and death. The use of Psalm 69, as in John 2:17;
15:25, and Romans 11:9-10; 15:3, presupposes the Psalm's prior messianic use such that this
text is assumed to be relevant to the rejection of Christ. The surprising interpretation of
Psalm 16:8-11 which underlies its unique New Testament usage in the programmatic
speeches of Acts 2 and Acts 13 is supported by appeal to Psalm 132:11 and Psalm 110:1 (as
well as to Joel 3:1-5) in Acts 2, and by appeal to Psalm 89:20 and Psalm 2:7 (as well as to 1
288 Since Acts 4:23-31 lacks the pesher formula, it will be considered similar to the Qumran pesharim
in interpretive style but not as an equivalent form. See footnote 140 above. The pesher of 4Q171 parallels the
interpretation of Scripture in Acts 4:23-31. See Horgan, "Psalm Pesher 1," 6-24; DJD 5, 42-50. Also see
Chapter 5.
289 See Juel, Messianic Exegesis, 82; Chapter 5. Acts 7 may be understood more broadly as an
example of the "Rewritten Bible" genre (along with , e.g., Deuteronomy 15:12-18; 16:1-8; 1, 2 Chronicles,
Psalm 78, 105, 106; Hebrews 11; Sirach, Jubilees, Wisdom of Solomon, I Enoch 6-11, etc.). For discussion,
see R. J. Coggins and J. L. Houlden, eds., A Dictionary ofBiblical Interpretation (London: SCM, 1990), s.v.
"Rewritten Bible," by C. T. R. Hayward. For a full discussion of the phenomenon prior to Acts, see Fishbane,
Biblical Interpretation, especially 281-440; The Exegetical Imagination: On Jewish Thought and Theology
(Cambridge: Harvard University Press, 1998), 1-21; Hans Peter Rtiger, "Oral Tradition in the Old Testament,"
in Jesus and the Oral Gospel Tradition, Journal for the Study of the New Testament Supplement Series 64, ed.
Henry Wansbrough, Sheffield: Sheffield Academic, 1991), 107-20; Shemaryahu Talmon, "Oral Tradition and
Written Transmission, or the Heard and Seen Word in Judaism of the Second Temple Period," in Jesus and the
Oral Gospel Tradition, Journal for the Study of the New Testament Supplement Series 64, ed. Henry
Wansbrough) Sheffield: Sheffield Academic, 1991), 121-58, who locates "Rewritten Bible genre" within the
process of "oral tradition"; Daniel J. Harrington, "The Bible Rewritten (Narratives)," in Early Judaism and Its
Modern Interpreters, ed. Robert A. Kraft and George W. E. Nickelsburg (Philadelphia: Fortress, 1986), 239-46.
290 See Appendices 11 and 13.
291 The lack of Psalm 2 quotations may be understood in light of this messianic oracle's language
which speaks about triumphing over enemies. To the earliest followers, Psalm 2 hardly seemed to fit Jesus'
earthly career. But, given the facts of Jesus' resurrection, glorification, and heavenly session, Psalm 2 is then
effectively employed. Logically, use of Psalm 2 in Acts 4 may follow the context of argumentation for the
resurrection, glorification, and heavenly session of the Messiah. Thus, Psalm 2:1-2 may fit neatly in Peter's
"prayer" of Acts 4 as well as in the christological sections of Hebrews 1 and Hebrews 5. But Psalm 2:7 is
found at the center ofPaul's resurrection-apologetic in Acts 13.
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Samuel 13:14 and to Isaiah 55:3 ) in Acts 13. Similar to other Psalm citations in Acts,
Psalm 16:8-11, Psalm 2:7, and Psalm 89:20 are employed in a promise and fulfillment type
of argument similar to haggadic midrash.
292 The citation and usage of Psalm 16 is unique to Acts as is the citation and usage of Psalm 89 and
Psalm 132.
293 See Appendices 11, 12, and 13.
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CHAPTER 2
THE HEBREW TEXT OF PSALM 16
A. Textual Evidence
1. The Earliest Textual Evidence
Traditional methodological assumptions and previously settled issues have been
called into question since the discovery of the Dead Sea Scrolls. The pluriformity of text
types evident in Palestine during the Second Temple period demands from contemporary
scholars careful attention to complex textual matters.
The Psalms scrolls that were discovered in the Judaean desert are the most ancient
primary witnesses to the text of the canonical Book of Psalms.1 Among the Dead Sea
Scrolls, the Psalms are represented more frequently than any other work, which may indicate
the importance of the Psalter for the Qumran community. Of the 150 Psalms found in the
■3
MT, 126 are represented in the over forty Qumran Psalms scrolls and related collections.
The remaining twenty-four Psalms may well have been included but are now lost.4 At least
fifteen noncanonical psalms or compositions are also distributed among five Qumran Psalms
mansucripts (llQPs3, 4QPsf, 4Q522, llQPsb, llQPsAp3). Six of these compositions were
previously familiar to scholars and are grouped with Psalms that would appear in the MT-
150 Psalter: 151A, 151B, 154, 155, David's Last Words (2 Samuel 23:1-7), and Sirach
51:13-30.5 David's Last Words (2 Samuel 23:1-7), along with the previously unknown
1 Flint, Dead Sea Psalms Scrolls, 236; Eugene C. Ulrich, "The Qumran Biblical Scrolls," 73;
Freedman, Anchor Bible Dictionary, s.v. "Psalms, Book of," by James Limburg. A fact made more important if
one rejects the authenticity of the "Letter of Aristeas" (See James H. Charlesworth, The Old Testament
Pseudepigrapha, 2 vols. [Garden City, N.Y.: Doubleday, 1983], 2:7-34 and Swete, Introduction, 533-606) as it
might relate to the origin of the LXX and if one holds the view that the Writings may not have been translated
into Greek until the first century B.C.E. For discussion see Jobes and Silva, Invitation, 33-7; Fernandez
Marcos, Septuagint, 35-65; Wurthwein, Text, 50-2; cf. Emanuel Tov, The Text-Critical Use ofthe Septuagint in
Biblical Research, 2nd ed. (Jerusalem: Simor, 1997), 183-212.
2 The published lists of the manuscripts indicate that the biblical books most represented are Psalms
(36), Deuteronomy (28-29), Isaiah (21), Exodus (16-17), and Genesis (15-17). James C. VanderKam, The
Dead Sea Scrolls Today (Grand Rapids: Eerdmans, 1994), 30-1; Emanuel Tov, Textual Criticism ofthe Hebrew
Bible, 2nd rev. ed. (Minneapolis: Augsburg Fortress, 2001), 104-5; Ulrich Dahmen, "Psalmentext und
Psalmensammlung: Eine Auseinandersetzung mit P. W. Flint," in Die Textfunde vom Toten Meer und der Text
der Hebraischen Bibel, ed. Ulrich Dahmen, Armin Lange, Hermann Lichtenberger (Neukirchen-Vluyn,
Germany: Neukirchener Verlag, 2000), 109.
3 For a listing of the Psalms scrolls see Appendix 14.
4 Of Psalms 1-89, nineteen no longer survive (3-4, 20-21, 32, 41, 46, 55, 58, 61, 64-65, 70, 72-75, 80,
87); of Psalms 90-150 five are not represented (90, 108?, 110, 111, 117).
5 See Schuller, Non-Canonical Psalms-, Kittel, Hymns', James A. Sanders et al., "Non-Masoretic
Psalms," in DSS 4A, 155-215; DJD IP, Eileen Schuller, "Qumran Pseudepigraphic Psalms," 1-39; Sanders,
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David's Compositions serve to affirm David's prophetic authority and authorship of the
I lQPsa collection.6 Psalm 151 is the final composition in the LXX Psalter and is considered
a single composition in its Greek, Syriac, and Latin translations. The existence of two
Hebrew compositions in 11QPsa may show that the versions represent a transformation of
two separate psalms into one unit.7 Psalms 154 and 155 appear to preserve the underlying
Hebrew text of the Syriac translations.8 Sirach 51:13-30 (the second canticle) is distinct
from the other Hebrew, Greek, Syriac, and Latin versions, all of which may represent the
same recension of this canticle. Nine other noncanonical psalms or compositions are
included among the Psalms scrolls: Apostrophe to Judah, Apostrophe to Zion, David's
Compositions, Eschatological Hymn, Hymn to the Creator, Plea for Deliverance, and Psalm
1-3 ofA Liturgy for Healing the Stricken .9
The Dead Sea Scrolls include many psalms or songs that are not grouped with Psalms
now found in the MT-150 Psalter. Two such important manuscripts are Noncanonical
Psalms A (4Q380) and Noncanonical Psalms B (4Q381). The psalms in these two scrolls are
very similar to biblical Psalms in vocabulary, style, theme, and content.10 Penitential psalms
or individual laments are evident. Several of these psalms contain superscriptions; none of
them is connected with David.11
The oldest two Psalms scrolls, 4QPsa and 4QPsw, appear to date from the second
century B.C.E. 12 As compared to the MT, twelve Psalms scrolls contain major
• 1T
disagreements or "macro-variants." Differences in order of Psalms appear in seven scrolls
from Cave Four (4QPsa, 4QPsb, 4QPsd, 4QPse, 4QPs\ 4QPsn, 4QPsq). Three scrolls contain
major disagreements in content (4QPsf, 4Q522, 1 lQPsAp3)14 and two scrolls contain macro-
Dead Sea Psalms; DJD 4.
6 It is assumed that David's Last Words (2 Samuel 23:1-7) were originally in columns 26-27 in
II QPsa, although only the last six Hebrew words of verse 7 are extant in the scroll (despite the misleading
textual difference that appears there: MT: P1?!!. Cf. Psalm 57:5: □,Km rnn). See Sanders, DJD 4, 48-
9; 81-93.
7 Sanders concludes that LXX Psalm 151 depends ultimately on 151A and 15IB. Sanders, DJD 4, 58-
64. Cf. Ben Zion Wacholder, "David's Eschatological Psalter: 1 lQPsalmsa," Hebrew Union College Annual 59
(1988): 65-7.
8 Sanders, DJD 4, 64-76; Wacholder, "David's Eschatological Psalter," 67-8.
9 Ibid., 54-93, and Sanders, et al., "Non-Masoretic Psalms," 193-233.
10 See Eileen Schuller, "Non-Canonical Psalms," in DJD 11, 1-39; also see pages 30-1.
" See Schuller, "Qumran Pseudepigraphic Psalms," 1-39; Sanders et ah, "Non-Masoretic Psalms,"
155-215; and Schuller, "Non-Canonical Psalms," 75-172. Esther Eshel et ah, "Apocryphal Psalm and Prayer,"
in DJD 11, 403-26. For other noncanonical psalms and prayers found at Qumran, see the following, all in DSS
4A: Peter W. Flint, "A Form of Psalm 89," 40-5; James H. Charlesworth and Dennis T. Olson, "Prayers for
Festivals," 46-106; Dennis T. Olson, "Words of Lights," 107-54; Dennis T. Olson, "Daily Prayers," 235-86.
12 See Appendix 14 for paleographic dating estimates.
13 See the listing "Macro-Variants by Order" and "Macro-Variants by Content" in Flint, Dead Sea
Psalms, 154-5.
14 In 4QPs' Psalms 22, 107, and 109 are represented along with several apocryphal psalms. 4Q522
54
variants of both order and content (llQPs3 and llQPsb). Inclusion of compositions not
found in the MT occurs in one scroll from Cave One, five scrolls from Cave Four, and three
from Cave Eleven. As compared to the MT, the Psalms scrolls contain hundreds of different
readings (not considering orthography) of varying types.15 That the stabilization of the Book
of Psalms, which is evident in the Qumran scrolls, occurred in two stages is the first
component ofwhat has become known as the "Qumran Psalms Hypothesis," as proposed by
James A. Sanders.16 For Psalms 1-89 there appears to be a correlation between fixed order
and the presence of superscriptions, and between fluidity and the lack of superscriptions.17
The order of contiguous Psalms in the scrolls corresponds with that of the MT-150 Psalter
for Psalms 1-89 with few exceptions. But for Psalms 90-150 the order of contiguous Psalms
largely contradicts the MT arrangement. 18 Regarding correlation of content, one may
conclude that the presence or absence of compositions that are not found in the Masoretic
Psalter indicates that the content of Books I-III (Psalms 1-89) was stabilized, since additional
pieces are never joined with any of Psalms 1-89, while the content of Books IV-V (Psalms
preserves parts of Psalm 122:1-9 together with at least one other composition. llQPsAp" seems to contain
three apocryphal compositions followed directly by Psalm 91 which ends the document. The superscription
Tnb is evident in column 4:4.
15 For discussion and lists of differences by manuscript (Chapter 3) and differences by Psalm and verse
(Chapter 4), see Flint, Dead Sea Psalms, 50-134. Also see Schiffman and VanderKam, eds., Encyclopedia, s.v.
"Psalms, Book of," by Peter W. Flint.
16 Sanders, Dead Sea Psalms', Schiffman and VanderKam, eds., Encyclopedia, s.v. "Psalms Scroll," by
James A. Sanders. James A. Sanders' proposals are investigated and affirmed by Peter W. Flint in Dead Sea
Psalms and Gerald FI. Wilson, Editing, 199-288; Gerald H. Wilson, "Qumran Psalms Manuscripts and the
Consecutive Arrangement of Psalms in the Hebrew Bible," Catholic Biblical Quarterly 45 (1983): 377-88. See
Appendix 1.
17
Only three deviations from the MT ordering of Psalms 1-89 are obvious: 31 —>33 in 4QPsa and
4QPsq and 38—>71 in 4QPsa. These deviations coincide with the rare absence of superscriptions in Psalms 1-89
of the MT. See Wilson, Editing, 155-90; Wilson, "Qumran Psalms Manuscripts," 377-88; Flint, Dead Sea
Psalms, 117-34 and 146-9; and see Brevard Childs "Psalm Titles and Midrashic Exegesis," Journal ofSemitic
Studies 16 (1971): 137-50; Albert Pietersma, "David in the Greek Psalms," Vetus Testamentum 30 (1980): 213-
26.
18
Agreements and conflicts with the MT in arrangement:
Books Consecutive Agreements Conflicts
I (D 20 18 or 90% 2 or 10%
II (42- 13 12 or 92% lor 8%
III (73- 6 6 or 100% 0
IV (90- 18 7 or 39% 11 or 61%
V (107- 62 24 or 39% 38 or 61%
Flint, "Psalms, Book of," 704. For detailed analysis, see Flint, Dead Sea Psalms, 135-43 and 254;
Wilson, Editing, 116-38 and 231-5; Wilson, "Qumran Psalms Manuscripts," 377-88. But see Dahmen,
"Psalmentext," 112-4, for a critique of Flint's statistical method and detailed findings noting the following:
1) The conflicts with the MT in Books IV and V should be 46%, not 61% (see Dahmen 112-4 for
details).
2) The number of attested transitions in Books I-III is less than half (Dahmen calculates 40%, and Flint
lists these transitions on pages 138-41 ofDead Sea Psalms).
Therefore, more caution ought to be exercised in drawing conclusions from the conflicts in order
present in Books IV and V.
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90-150) remained fluid during the Qumran period.19 This suggests that the first part of the
Psalter had already been finalized with respect to arrangement before the Qumran period
began in circa 150 B.C.E. Psalms 90-150 are more fluid and appear in various
combinations, suggesting that the second part of the Psalter remained unstabilized during the
Qumran period, which ended in 68 C.E.20 Thus, agreements between the MT-150 and the
scrolls may be regarded as indicative of stability, while disagreements in order or content
provide evidence of fluidity.21 While literary dependence on a proto-MT-150 Psalter (a
tradition which had evidently reached fixation in the content and order of its central core as
is seen in its relationship to the LXX Psalter)22 is evident in Qumran, neither the final
selection nor the final order of texts is evident from the Qumran manuscripts.23 The textual
pluriformity of the Hebrew Psalter is documented both in the fragmentary manuscripts from
Cave Four and the extensive manuscript from Cave Eleven. The Hebrew Psalter was only to
reach finalization towards the end of the first century C.E., when all other editions were
eclipsed and the proto-MT survived. 4








Flint, "Psalms, Book of," 704; also see Wilson, "Qumran Psalms Manuscripts," 377-88.
20 For detailed analysis, see Flint, Dead Sea Psalms, 135-9; Wilson, Editing, 139-228.
21 Flint, Dead Sea Psalms, 136-7; Sanders, Dead Sea Psalms, 13, 158.
22 The LXX reflects the order of the MT-150 Psalter suggesting that a proto-MT-150 Psalter reached
fixation prior to the translation of the LXX Psalter. The Qumran manuscripts may exhibit a literary dependence
on the order of the proto-MT-150 Psalter.
23 That the 1 lQPsa Psalter presupposes knowledge of a proto-MT-150 Psalter has been strongly argued
by Roger T. Beckwith, among others. See Roger T. Beckwith, "The Courses of the Levite and the Eccentric
Psalms Scrolls from Qumran," Revue de Qumran 44 (1984): 499-524; "The Early History of the Psalter,"
Tyndale Bulletin 46 (1995): 1-28; Skehan, "Liturgical Context," 195-205; "Jubilees and the Qumran Psalter,"
Catholic Biblical Quarterly 37 (1975): 343-47; Dahmen, "Psalmentext," 111-123, especially 121-2. However,
supposing that the MT-150 Psalter was the only one of authoritative status from the second century B.C.E. is
not warranted.
24 See Jack P. Lewis, "Jamnia Revisited," and James A. Sanders, "The Issue of Closure in the
Canonical Process," both in The Canon Debate, ed. Lee M. McDonald, James A. Sanders (Peabody, Mass.:
Hendrickson, 2002), 146-62, 252-66 respectively; Eugene C. Ulrich, "The Dead Sea Scrolls and the Biblical
Text," in The Dead Sea Scrolls after Fifty Years: A Comprehensive Assessment, vol. 1, ed. Peter W. Flint and
James C. VanderKam (Leiden: Brill, 1998), 323-36; "The Qumran Biblical Scrolls," 67-88; "Pluriformity in the
Biblical Text, Text Groups, and Questions of Canon," in The Madrid Qumran Congress: Proceedings of the
International Congress on the Dead Sea Scrolls, Madrid, 1991, vol. 1, ed. Julio Trebolle Barrera and Luis
Vegas Montaner (Leiden: Brill, 1992), 37-40; Michael Fishbane, Biblical Interpretation in Ancient Israel
(Oxford: Clarendon, 1985); Timothy H. Lim, Holy Scripture in the Qumran Commentaries and Pauline Letters
(Oxford: Clarendon, 1997), 6. Cf. Philip R. Davies, Scribes and Schools: The Canonization of the Hebrew
Scriptures (Louisville: Westminster/John Knox, 1998), esp. 169-84; Roger T. Beckwith, The Old Testament
Canon of the New Testament Church and Its Background in Early Judaism (London: SPCK, 1985); "Early
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Two or more Psalters appear to be represented among the Qumran Psalms scrolls.25
Other manuscripts apparently represent at least three literary editions of the Psalter: Edition I
(Psalms 1/2-89), Edition Ila, i.e., the "1 lQPsa-Psalter" (or Edition I plus the arrangement
found in 1 lQPsa), and Edition lib, the "MT-150 Psalter" (or Edition I plus Psalms 90-150 as
found in the MT).26 Edition I was possibly the sum content of some scrolls. Edition Ila is
represented by 4QPse, 1 lQPsb, and by 1 lQPsa. Edition lib is attested by MasPsb and perhaps
by some Qumran manuscripts. Some scrolls (such as the 4QPsf, 4Q522, and HQPsAp3
arrangements) may contain further literary editions of the Book of Psalms.27 The
phenomenon ofmultiple literary editions of other canonical books at Qumran, in the SP, and
in the LXX (e.g., Samuel, Jeremiah, Daniel) supports the existence ofmultiple editions of the
Psalter.28
llQPs3 may have been a collection compiled and used by wider Jewish circles -
including those at Qumran - who advocated the solar calendar. The 364-day solar calendar
evident in this 11 QPsa collection is attested in other Jewish writings that predate the Qumran
9Q
community (1 Enoch, Jubilees). Further, the absence of explicit Qumranic references
suggests that the individual compositions in llQPs3 may predate the Qumran period.
Regarding the structure of llQPs3, two main organizing elements have been identified: a
History," 1-28; "The Courses," 499-524. For a summary of differing views, see the current discussion in Leslie
McFall, "The Evidence for a Logical Arrangement of the Psalter" Westminster Theological Journal 62 (2000):
233-56.
25 James A. Sanders, Dead Sea Psalms, 10-11; "The Scrolls and the Canonical Process," in The Dead
Sea Scrolls after Fifty Years: A Comprehensive Assessment, vol. 2, ed. Peter W. Flint and James C.
VanderKam, 1-23 (Leiden: Brill, 1998), 2-22; Wilson, Editing, 63-92; Gerald H. Wilson, "The Qumran Psalms
Scroll (llQPsa) and the Canonical Psalter: Comparison of Editorial Shaping," Catholic Biblical Quarterly 59
(1997): 448-64; Flint, Dead Sea Psalms, 150-227; Eugene C. Ulrich, "The Qumran Biblical Scrolls," 77-8;
"Multiple Literary Editions: Reflections toward a Theory of the History of the Biblical Text," in Current
Research and Technological Developments on the Dead Sea Scrolls: Conference on the Texts from the Judaean
Desert, Jerusalem, 30 April 1995, ed. D. W. Parry and S. D. Ricks, (Leiden: Brill, 1996), 78-105.
26 A "separate collection," or a "literary edition," may be defined as "an intentional reworking of an
older form of the book for specific purposes or according to identifiable editorial purposes." Ulrich,
"Pluriformity," 32. See Sanders, "The Scrolls," 150-227; Wacholder, "David's Eschatological Psalter," 23-72;
David M. Howard, Jr., "The Structure of Psalms 93-110" (Ph.D., diss., University of Michigan, 1986); and
Mitchell, Message of the Psalter, 21-6. The nature of the Qumran Psalms Scroll as a variant copy of Scripture
or as a liturgical collection is disputed. Flint's is an important work supporting Sanders's and Wilson's view
but some hold a view that 1 lQPsa is a liturgical collection. Cf. Beckwith, "Early History"; "The Courses," 499-
524; Skehan, "Liturgical Complex," 195-205; Menahem Haran, "llQPsa and the Canonical Book of Psalms,"
in Minhan le-Nahum: Biblical and Other Studies Presented to Nahum M. Sarna in Honour ofHis 70th Birthday,
ed. Marc Z. Bettler et al., Journal for the Study of the Old Testament Supplement Series 154 (Sheffield:
Sheffield Academic Press, 1993), 193-201; Dahmen, "Psalmentext," 109-26.
27 Sanders, "The Scrolls," 2-22; "Flint, Dead Sea Psalms, 150-71; Wilson, Editing, 93-121; "Qumran
Psalms Manuscripts," 377-88.
28
George J. Brooke, "E Pluribus Ununr. Textual Variety and Definitive Interpretation in the Qumran
Scrolls," in The Dead Sea Scrolls in their Historical Context, ed. Timothy H. Lim (Edinburgh: T&T Clark,
2000), 107-19; Ulrich, "The Qumran Biblical Scrolls," 67-88.
29 Flint, Dead Sea Psalms, 199-200; Wacholder, "David's Eschatological Psalter," 37.
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relationship to the solar calendar and a strong Davidic emphasis (evidenced by the placement
of Davidic psalms throughout the manuscript,30 by the prose piece David's Compositions, by
the reworking of and additions to older psalms and smaller collections, and by the inclusion
of apocryphal psalms). Also evident are groupings according to form or genre, the
juxtaposition of opening and closing formulae, liturgical additions, ideological-historical
repositioning and rewording, and thematic linkage.31 It may be argued that the llQPsa
collection (Edition Ha) should be considered as a scriptural Psalter (and not as a secondary
collection dependent upon MT-150) on three grounds: attribution to Davidic prophecy,
32 33structural principles, and usage. This collection appears to have been organized in
accordance with principles similar to those found in Books IV and V in the MT-150
Psalter.34 The editorial shaping evidenced in the Davidic traditioning or historicizing of the
MT-150 Psalter (as seen mainly in the addition of Davidic superscriptions and in structural
principles) continued in llQPsa as seen in its poetic and liturgical additions, arrangement,
David's Compositions, and in superscriptions contrary to MT and LXX traditions.
In this period, the issue is about a community's attitude to authoritative, rather than
canonical, texts.36 The diversity of textual types and literary editions is characteristic of this
period and the reception (or selection) of the proto-MT probably occurred some time around
100 C.E.37
30 Sanders, "The Scrolls," 2-22; Flint, Dead Sea Psalms, 227; Wilson, "Qumran Psalms Scroll," 463-4;
Editing, 63-138; Wacholder, "David's Eschatological Psalter," 71-2.
31 Wilson, Editing, 139-230; "Qumran Psalms Manuscripts," 377-88; Wacholder, "David's
Eschatological Psalter," 23-72.
32 For structural analyses of llQPsa, see Flint, Dead Sea Psalms, 172-201; Skehan, "Liturgical
Complex," 195-205; "Qumran and Old Testament Criticism," in Qumran: Sa piete, sa theologie et son milieu,
ed. Mathias Delcor (Paris: Duculot, 1978), 163-82; Wilson, Editing, 124-31; "Qumran Psalms Manuscripts,"
377-88; "Qumran Psalms Scroll,"448-64; Wacholder, "David's Eschatological Psalter," 23-72; Michael
Chyutin, "The Redaction of the Qumranic and the Traditional Book of Psalms as a Calendar," Revue de
Qumran 63 (1994): 367-95.
33 Flint, Dead Sea Psalms, 204-27; James A. Sanders, "The Scrolls"; " Variorum in the Psalms Scroll
(11QPsa)," Harvard Theological Review 59 (1966): 83-94; "Cave 11 Surprises and the Question of Canon,"
McCormick Quarterly 21 (1968): 1-15; "The Qumran Psalms Scroll (llQPs3) Reviewed," in On Language,
Culture, and Religion: In Honor ofEugene A. Nida, ed. M. Black and W. A. Smalley (Paris: Mouton, 1974),
79-99.
34 Wilson, Editing, 190-230; "Qumran Psalms Manuscripts," 377-88; Wacholder, "David's
Eschatological Psalter," 23-72.
35 The LXX practice of adopting MT orphan Psalms as Davidic by adding Davidic superscriptions
continued in 1 lQPs". E.g., 1 lQPsa Psalm 104 includes a superscription contrary to the MT, but as some LXX
manuscripts. llQPs3 Psalm 123 includes a superscription contrary to the MT and LXX traditions. llQPs3
Psalm 151A includes a superscription that does not admit doubt of Davidic authorship, contrary to the LXX.
Childs, "Psalm Titles," 137-50; Pietersma, "David in the Greek Psalms," 213-26; "Exegesis and Liturgy," 99-
138. Also see Appendix 1.
36 See Eugene Ulrich, "The Notion and Definition of Canon," in The Canon Debate, ed. Lee M.
McDonald, James A. Sanders (Peabody, Mass.: Hendrickson, 2002), 21-35.
37 James Barr, Holy Scripture: Canon, Authority, Criticism (Oxford: Clarendon, 1983), 1-22; Lim,
Holy Scripture, 6; Ulrich, "The Qumran Biblical Scrolls," 67-88; Sanders, Dead Sea Psalms, 13-15; Otto
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Attempts to describe the textual situation of the Second Temple period in light of the
Qumran scrolls include theories of local texts (Egypt, Palestine and Babylon), 38
Gruppentexte,39 multiple texts40 that are either close to the MT (e.g. lQIsab), LXX (e.g.
4QJerb, 4QExodb18), and SP (e.g. 4QpaleoExodm, 4QExod-Levf19) or show affinities and
significant differences from all of them (e.g. 4QSama), and multiple literary editions.41 The
fluid textual situation in the Second Temple period apparently includes both texts that cluster
around the proto-MT, septuagintal, and pre-Samaritan text types and others that cannot be
classified by any one of these traditional standards.42 So, the textual situation of the Psalter
at the time of the New Testament should be understood as fluid - particularly with respect to
Books IV and V - and more than the traditional MT and LXX textual traditions should be
kept in view. The common assumption that the Qumran community had proto-MT texts that
they then altered for their exegetical purposes is now in need of examination with the
recognition of the plurality of text types in this period.43 Further, it is no longer possible to
assume the proto-MT as the standard text form from which all others varied. In the evident
context of textual fluidity and diversity, the proto-MT text is one well-attested witness
among many.
In fact, history does not show that a single text of the MT (i.e., the Received Text)
ever existed. Both of the major Ben Asher texts, the Leningrad Codex (i.e., MTL44, ca. 1008
C.E., the oldest complete manuscript of the Hebrew Bible available) and the Aleppo Codex
Eissfeldt, The Old Testament: An Introduction Including the Apocrypha and Pseudepigrapha, and also the
Works of Similar Type from Qumran, trans. Peter R. Ackroyd (New York: Harper & Row, 1965), 560-71;
Brevard Childs, Introduction to the Old Testament as Scripture (Philadelphia: Fortress, 1979), 100-6;
VanderKam, "Questions of Canon," 91-109.
38 Frank M. Cross, The Ancient Library of Qumran, 3rd ed. (Sheffield: Sheffield Academic Press,
1995), 168-94.
39
Shemaryahu Talmon, "The Textual Study of the Bible - A New Outlook," in Qumran and the
History of the Biblical Text, ed. Frank M. Cross and S. Talmon (Cambridge: Harvard University Press, 1975),
321-400, esp. 380-1.
40
Tov, Textual Criticism, 114-7, describes five groups of texts: (1) texts written in the Qumran
practice; (2) proto-MTs; (3) pre-Samaritan texts; (4) texts close to the presumed Hebrew source of LXX; and
(5) non-aligned or independent texts.
41
Eugene C. Ulrich, The Dead Sea Scrolls and the Origins of the Bible (Grand Rapids: Eerdmans,
1999), 99-120; Ulrich, "The Qumran Biblical Scrolls," 67-88; Lim, Holy Scripture, 19; Ulrich, "The Dead Sea
Scrolls," 79-100.
42
Craig A. Evans, "The Scriptures of Jesus and His Earliest Followers," in The Canon Debate, ed. Lee
M. McDonald, James A. Sanders (Peabody, Mass.: Hendrickson, 2002), 185-195.
43 Timothy H. Lim, "The Qumran Scrolls, Multilingualism, and Biblical Interpretation," in Religion in
the Dead Sea Scrolls, ed. John J. Collins and Robert A. Kugler (Grand Rapids: Eerdmans, 2000), 65; Lim, Holy
Scripture, chapter 5; Emanuel Tov, "The Significance of the Texts from the Judaean Desert for the History of
the Text of the Hebrew Bible: A New Synthesis," in Qumran between the Old and New Testaments, Journal for
the Study of the Old Testament Supplement Series 290, ed. Frederick H. Cryer and Thomas L. Thompson
(Sheffield: Sheffield Academic Press, 1998), 282-3.; Brooke, "E Pluribus Unum," 107-22; Ulrich, "The Dead
Sea Scrolls," 85.
44 David Noel Freedman et al., eds., The Leningrad Codex: A Fascimile Edition (Grand Rapids:
Eerdmans, 1998).
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(ca. 925 C.E. - which lacks Psalms 15:1-25:2), are part of what is known as the MT. This
MT text type is best understood as a family of texts which includes numerous divergent
readings from the medieval Leningrad Codex as well as the Masoretic textual notes.45 There
were numerous Masoretic manuscripts extant prior to the discovery of the Dead Sea Scrolls,
but Moshe H. Goshen-Gottstein has shown them to be almost exclusively witnesses to the
medieval Masoretic tradition.46
The form of the MT was apparently finalized in three periods or stages:
Stage 1: Originated among the Babylonian Jews, the Pharisees, or "Temple circles"
and ended with the destruction of the Temple in 70 C.E. (or perhaps with
the end of the Second Jewish Revolt in 135 C.E.). This first period spans
a long time and is characterized by marked differences among the textual
witnesses.47
Stage 2: Extended from the destruction of the Temple until the eighth century C.E.
and was characterized by more and more textual consistency as rabbinic
48
scholars sought to standardize the text of the Hebrew Bible.
Stage 3: Extended from the eighth century until the end of the Middle Ages and
was characterized by almost complete textual uniformity. During this
period, the Masoretes set out to produce a standard text of the Hebrew
Bible.49
The Qumran scrolls are written in three languages: Hebrew, Aramaic, and Greek. Of
the 822 texts listed in the official catalogue, sixty-one (or seven percent) are written in
Aramaic, twenty-five (or 3 percent) in Greek, and the remaining 736 (or ninety percent) in
Hebrew.50 The multilingual context of Palestine between 200 B.C.E. and 100 C.E. and the
Greek biblical texts found in Caves Four and Seven lead to the conclusion that at least some
members of the Qumran community were able to read Greek.51 The presence of targumic
45 The MT family includes over six thousand manuscripts which belong to this group. For the MT's
stages of development, see especially Angel Saenz-Badillos, A History of the Hebrew Language, trans. John
Elwolde (reprint, Cambridge: Cambridge University Press, 2000), 50-266; and Tov, Textual Criticism, 11-39.
46 Moshe H. Goshen-Gottstein, "Hebrew Biblical Manuscripts: Their History and Their Place in the
HUBP Edition," Biblica 48 (1967): 243-90. And see Tov, Textual Criticism, 21-79, for further discussion.
47 Frank M. Cross, "The History of the Biblical Text in the Light of Discoveries in the Judean Desert,"
Harvard Theological Review 57 (1964): 281-99; Flint, The Dead Sea Psalms, 18; Tov, Textual Criticism, 29-
30. For discussion, see Saenz-Badillos, A History, 1-160.
48
Tov, Textual Criticism, 33-35; Saenz-Badillos, A History, 161-201.
49 Saenz-Badillos, A History, 162-202; The Dead Sea Scrolls Bible, trans, and with commentary by
Martin Abegg, Jr., Peter W. Flint, and Eugene Ulrich (Edinburgh: T&T Clark, 1999), x-xi; Tov, Textual
Criticism, 35-6.
50 Lim, "The Qumran Scrolls," 67.
51 Saenz-Badillos, A History, 131-4; Lim, "The Qumran Scrolls," 70.
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text forms in first century Palestine also adds to the diversity of text forms that represent the
context into which the Psalter was received during the New Testament period.52
The septuagintal family of translations is itself a diverse collection of Greek literature
encompassing: (1) translations of the contents of the Hebrew Bible; (2) additions to some of
its books; and (3) works written originally in Greek (or in some instances in Hebrew) but not
• ST
included in the Hebrew canon. While there is no uniformity with regard to the New
Testament's textual source, the importance of the septuagintal family of translations in the
New Testament period is established based on the New Testament's dependence on the
septuagintal Greek translations of the Old Testament.54 What is commonly called the
Septuagint, or LXX, is actually an "eclectic" collection of various translations done at
different times by different people who used different approaches.55 To illustrate, the
method employed by Rahlfs in attempting to establish the original text of the LXX Psalter
involves six groups of manuscript sources:56
1. Lower Egyptian: for example, B and S (Codices Vaticanus and Sinaiticus)
2. Upper Egyptian: for example, U (Papyrusbuch, enthaltend Psalms 10:2-18:6
and 20:14-34:6)
3. Western: for example, R (Codex Veronensis)
4. Hexaplaric (to Origen's recension): for example 2005 (Fragment of Hexapla)
52 Moises Silva, "The New Testament Use of the Old Testament: Text, Form, and Authority," in
Scripture and Truth, eds. D. A. Carson and John D. Woodbridge (Grand Rapids: Zondervan, 1994), 147-65.
For discussion see Saenz-Badillos, A History, 112-60.
53 For discussion, see Sundberg, Jr., "The Septuagint: The Bible of Hellenistic Judaism," in The Canon
Debate, ed. Lee M. McDonald, James A. Sanders (Peabody, Mass.: Hendrickson, 2002), 68-90; Swete,
Introduction, 197-366; Fernandez Marcos, Septuagint, 67-108; Jobes and Silva, Invitation, 77-85; Freedman,
Anchor Bible Dictionary, s.v. "Septuagint."
54 Swete, Introduction, 381-405; Fernandez Marcos, Septuagint, 321-4; Ackroyd and Evans,
Cambridge History of the Bible, s.v. "The Interpretation of the Old Testament in the New," by C. K. Barrett; E.
Earle Ellis, Paul's Use ofthe Old Testament (reprint, Grand Rapids: Baker, 1991), 10-20; Gerald F. Hawthorne
and Ralph P. Martin, eds., Dictionary ofPaul and His Letters (Downers Grove, 111.: InterVarsity, 1993), s.v.
"Old Testament in Paul," by Moises Silva; Moises Silva, Biblical Words and their Meaning: An Introduction to
Lexical Semantics (Grand Rapids: Zondervan, 1983), 53-73; Evans, "The Scriptures of Jesus," 185-195.
55 For discussion of the collection, see Fernandez Marcos, Septuagint, 85-257; Jobes and Silva,
Invitation, 29-68; Wiirthwein, Text, 52-4. See Rahlfs's Prolegomena and the critical apparatus throughout the
text of Rahlfs, ed., Psalmi cum Odis. See R. Holmes and J. Parsons, eds., Vetus Testamentum graecum cum
variis lectionibus, vol. 5 (Oxford: Clarendon, 1798-1823) for a list and descriptions of the manuscripts
employed. Also see Swete, Introduction, 122-70 for a similar listing of manuscripts. Cf. Tyler F. Williams,
"Towards a Date for the Old Greek Psalter," in The Old Greek Psalter: Studies in Honour ofAlbert Pietersma,
ed. Robert J. V. Hiebert et al, Journal for the Study of the Old Testament Supplement Series 332 (Sheffield:
Sheffield Academic Press, 2001), 248-76.
56 Rahlfs, Psalmi cum Odis, 6, 21-70. For a critical assessment of Rahlfs core manuscript groupings,
see Cameron Boyd-Taylor, et al., "The Assessment ofManuscript Affiliation within a Probabilistic Framework:
A Study of Alfred Rahlfs Core Manuscript Groupings for the Greek Psalter," in The Old Greek Psalter:
Studies in Honour of Albert Pietersma, Robert J. V. Hiebert, et al., eds., Journal for the Study of the Old
Testament Supplements Series 332 (Sheffield: Sheffield Academic Press, 2001), 98-124. Also see Albert
Pietersma, "Proto-Lucian and the Greek Psalter," Vetus Testamentum 28 (1978): 66-72.
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5. Lucianic (to Lucian's recension): for example Z (Codex Zugninensis rescriptus)
6. Mixed: for example A (Codex Alexandrinus - which lacks Psalms 49:20-79:11)
Four principles or criteria for selection of the Old Greek are employed by Rahlfs:57
1. When a reading is attested by the Lower Egyptian, Upper Egyptian and Western
texts (i.e., the three most ancient groups), it is accepted as the Old Greek.
2. When conflicting readings are attested among the three ancient text-groups, the
reading that is equivalent to the MT is selected.
3. When the three older groups disagree with the MT, while the younger
(Hexaplaric and Lucianic) groups support it, Rahlfs adopts the reading of the
older groups as the Old Greek and regards the Hexaplaric and Lucianic readings
as corrections towards the proto-MT.
4. In doubtful cases, Rahlfs accepts the reading of B' (i.e., B and S) as constituting
the Old Greek, but not B alone.
Based on Qumran and other manuscript evidence, Rahlfs's "eclectic text" requires
revision and updating - whereas fewer than 100 manuscripts were collated for Rahlfs's
edition, approximately 1,200 manuscripts of the Psalms are now available.58 The criteria
employed for selection of the Old Greek need to be revised so as to account for the evidence
from Qumran, the evidence from other manuscripts either not considered or subsequently
discovered, and for significant advancements made in the method ofLXX research.59
"Rahlfs, Psalmi cum Odis, 71-2. And see the discussion in Flint, Dead Sea Psalms, 230; Sidney
Jellicoe, The Septuagint in Modern Study (Oxford: Clarendon, 1968), 297-318; Boyd-Taylor, "Assessment,"
98-111.
58 See Albert Pietersma, Two Manuscripts of the Greek Psalter (Rome: Biblical Institute Press, 1978);
Jobes and Silva, Invitation, 313; Albert Pietersma, "Ra 2110 (P. Bodmer XXIV) and the Text of the Greek
Psalter," in Studien zur Septuaginta — Robert Hanhart zu Ehren: Aus Anlafi seines 65. Geburtstages, ed. D.
Fraenkel et al. (Gottingen: Vandenhoeck & Ruprecht, 1990), 262-65; "Septuagint Research: A Plea for a Return
to Basic Issues," Vetus Testamentum 35 (1985): 299-300; "Articulation in the Greek Psalms: The Evidence of
Papyrus Bodmer XXIV," in Tradition of the Text: Studies Offered to Dominique Barthelemy in Celebration of
His 70th Birthday, ed. D. Barthelemy et al. (Gottingen: Vandenhoeck & Ruprecht, 1991), 297-318; J. W.
Wevers, "The Rendering of the Tetragram." In The Old Greek Psalter: Studies in Honour ofAlbert Pietersma,
ed. Robert J. V. Hiebert et al., Journal for the Study of the Old Testament Supplement Series 332 (Sheffield:
Sheffield Academic Press, 2001), 35; Flint, Dead Sea Psalms, 230. In private communication, Anneli
Aejmelaeus, Director of the Septuaginta-Unternehmen, and Udo Quast, Psalms team leader, state that the
recollation of the Psalms manuscripts at Gottingen will not be completed until around the year 2015.
59 See Jellicoe, Septuagint, 297-318; Pietersma, "Septuagint Research," 296-311; "A Prospectus for a
Commentary on the Septuagint," Bulletin ofthe International Organization for Septuagint and Cognate Studies
31 (1998): 43-8; "The Greek Psalter: A Question ofMethodology and Syntax." Vetus Testamentum 26 (1976):
60-9; Boyd-Taylor, "Assessment," 122-3; In particular, internal considerations such as translation technique
are now given much credence in modern septuagintal studies. E.g., see Anneli Aejmelaeus, "Characterizing
Criteria for the Characterization of the Septuagint Translators: Experimenting on the Greek Psalter," in The Old
Greek Psalter: Studies in Honour ofAlbert Pietersma, Robert J. V. Hiebert, et al., eds., Journal for the Study of
the Old Testament Supplements Series 332 (Sheffield: Sheffield Academic Press, 2001), 54-73; Williams,
"Towards a Date," 252-76.
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Emanuel Tov describes four stages in the development of the text of the LXX: (1) the
original translation; (2) a multitude of textual traditions resulting from the insertion of
corrections (mainly toward the Hebrew) in individual scrolls; (3) textual stabilization in the
first and second centuries C.E.; and (4) the creation of new textual groups and the corruption
of existing ones through the influence of the revisions of Origen and Lucian in the third and
fourth centuries C.E. However, in light of the pluriformity of Hebrew texts this theory may
imply too much homogeneity in the Hebrew traditions from the outset of the development of
the text of the LXX.60 Clearly, at the time of the New Testament, the Old Testament Greek
text itself was not uniform. Therefore, the task of the modern student is one of sorting and
making critical judgments about a vast array of uneven textual witnesses while following
stated principles and controlled procedures.
It may be that New Testament usage reflects a realistic attitude toward the LXX. The
New Testament uses the LXX widely but it does not confine itself to the LXX - when they
prefer, the New Testament writers use other translations.61 For example, when Paul quotes
biblical passages he uses a translation that is readily at hand; on other occasions "his biblical
quotation corresponds to no known translation." Occasionally, Paul's quotations seem to
reflect a mixed text. Further, if Paul quotes an Old Testament passage in a form that differs
from the "standard" Greek text but that is attested in isolated manuscripts or in a later
translation, most scholars would explain the divergence as having originated with a
competing textual tradition.64 Also, it is reasonable to assume that Paul's ability to read
Aramaic and Hebrew determines how he uses the Old Testament (as in Paul's use of
Habakkuk 2:4 in Galatians 3:11).65
60 Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical Research, 2nd ed. (Jerusalem:
Simor, 1997) 10-12, and see the discussion of Paul de Lagarde's theory of LXX origins and the Gottingen
school of thought in Fernandez Marcos, Septuagint, 324-35; Jobes and Silva, Invitation, 29-44; and Freedman,
Anchor Bible Dictionary, s.v. "Septuagint."
61 Fernandez Marcos, Septuagint, 323-35; Jobes and Silva, Invitation, 183-205; D. Moody Smith, "The
Pauline Literature," in It Is Written: Scripture Citing Scripture. Essays in Honour ofBarnabas Lindars, ed. D.
A. Carson and H. G. M. Williamson (Cambridge: Cambridge University Press, 1988), 272; David Gooding,
Relics ofAncient Exegesis: A Study of the Miscellanies in 3 Reigns 2 (Cambridge: Cambridge University Press,
1976), 117. And see Hawthorne and Martin, Dictionary ofPaul, s.v. "Old Testament in Paul."
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Christopher D. Stanley, Paul and the Language of Scripture: Citation Technique in the Pauline
Epistles and Contemporary Literature (Cambridge: Cambridge University Press, 1992), 259-61; Dietrich-Alex
Koch, Die Schrift als Zeuge des Evangeliums Untersuchungen zur Verwendung und zum Verstandnis der
Schrift bei Paulus (Tubingen: J. C. B. Mohr (Paul Siebeck), 1986), 103-60; Lim, Holy Scripture, 26-7;
Fernandez Marcos, Septuagint, 379.
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Stanley, Paul, 255; Hawthorne and Martin, Dictionary ofPaul, s.v. "Old Testament in Paul."
64 As in 1 Corinthians 15:54, where Paul's citation of Isaiah 25:8 departs from the LXX and agrees
with a later version attributed to Theodotion. See Hawthorne and Martin, Dictionary of Paul, s.v. "Old
Testament in Paul"; Stanley, Paul, 255.
65 See Smith, "Pauline Literature," 273; Hawthorne and Martin, Dictionary of Paul, s.v. "Old
Testament in Paul"; Lim, Holy Scripture, 148-9.
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The LXX translators would have used Hebrew manuscripts produced at about their
time (or earlier), when the textual situation of the Psalter was unstable. The Qumran scrolls
and those found in other areas of the Judaean desert confirm that peculiar LXX renderings
occasionally reflect a Hebrew Vorlage different from the MT. The LXX Psalter shares a
number of readings with the Judaean scrolls over against the MT.66 Many of these
differences are of relevance to our understanding of the LXX Psalter because they agree with
specific Greek manuscripts against the MT.
Of the Dead Sea Psalms scrolls that share common readings with the LXX text or
with other Greek manuscripts, these may be classified under three main categories:67
1. Agreements against the MT in minor details. Some of the Hebrew readings
with the LXX in these readings may have been present in the Vorlage of the LXX Psalter.
2. Agreements against the MT in more significant aspects (including
substitutions of verbal or nominal root, addition of superscripts or Hallelujahs, additions of
phrases or strophes, verse-division, the Divine name, agreement regarding the end of the
Psalter). The majority of these provide strong evidence for a Vorlage that differs from the
MT. For example, 1 lQPsa now affirms that Hebrew copies of Psalm 151 were circulating in
Palestine around the turn of the Common Era. Another example may be provided in Psalm
145:13 (LXX 144:13), where the missing nun verse in the Masoretic version of this acrostic
poem may be found in what may be related forms in 1 lQPsa and the LXX.68
3. Agreements with other Greek manuscripts against the MT and LXX. The
Judaean scrolls contain readings that do not concur with the MT or the LXX but appear in
other Greek manuscripts that were not accepted by Rahlfs as containing the Old Greek for
66 For a listing, see Flint, Dead Sea Psalms, 231-6; Peter W. Flint, "Variant Readings of the Dead Sea
Psalms Scrolls against the Masoretic Text and the Septuagint Psalter," in Der Septuaginta-Psalter und seine
Tochteriibersetzungen: Symposium, in Gottingen 1997, ed. Anneli Aejmelaeus and Udo Quast (Gottingen:
Vandenhoeck & Ruprecht, 2000), 341-3.
67 For a partial listing and discussion see Flint, Dead Sea Psalms, 232-60. For a full listing and final
collation, see Flint, "Variant Readings," 337-65.
68 The 3 line of Psalm 145 found in 1 lQPsa does not necessarily indicate dependence by or on the MT-
150 Psalter or the LXX, nor is it necessarily the same form as in the LXX. They read:
MT 145: verse missing (cf. verse 17)
LXX (144:13): tticttos Kupio? ev [+ TTCtcriv = 7133 qmss] TOxs Xoyois auTou
Kal oaios ev tt5ctl toIs epyoij avTov.
llQPs3 (17:2-3): V0J3Q bl33 TOIT1 VOID DTJlbX ]QX3
All that may be certain is that the LXX, llQPsa, and MT-150 Psalter all seem to know the same Hebrew
Vorlage of this Psalm. Perhaps each has dealt with the defect in its own way. Contra Flint, Dead Sea Psalms,
235, who concludes that llQPs3 represents the same verse form as the LXX and contra Dahmen,
"Psalmentext," 117-8, who argues that the 1 lQPsa line preserves an older textual stage as found in the LXX that
was "dogmatically" later changed in the MT. And see Kennicott manuscript 142 in Johannis B. de Rossi,
Variae Lectiones Veteris Testamentii, 4 vols. (Parma: Regius, 1784-88), 88, for TOPI) V33T"bD3 miT |QN3
V01?Q"bD3 as pointed in BHS, footnote 13a.
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these entries. These readings are often very ancient and should be considered for
determining the Old Greek of the Psalter.69
Traditionally it has been generally accepted that, at the time of the New Testament,
several groups or types of biblical texts existed in ancient Palestine and elsewhere, especially
those groups or types represented in the SP, the LXX, and the received MT. The post-
Qumran picture of the overall textual situation in the Second Temple period includes both
texts that cluster around the proto-Masoretic, septuagintal, and pre-Samaritan text types and
others that cannot be classified by any one of these standards. As for the Psalter in
particular, the textual situation at the time of the New Testament appears to be more stable
for Psalms 1-89 than for Psalms 90-150. The Psalter of the New Testament period appears to
be represented by fluid proto-MT texts, septuagintal type texts, and non-aligned Hebrew and
Greek texts.
The text of Psalm 16 appears in three of the Dead Sea Scrolls manuscripts: 4QPsc,
5/6HevPsalms, and 4Q177.70
a. 4QPsc
Fragments of this scroll preserve a substantial portion of text representing fifteen
Psalms, ranging from Psalm 16 to Psalm 53. Among all the Psalms scrolls from Qumran and
other Judaean sites, 4QPsc is fifth (after llQPs3, 4QPsa, 5/6HevPs, and 4QPsb) in terms of
the highest number of verses preserved. Professor H. Stegemann examined the manuscript in
July 1996 and concluded that the surviving pieces are from the outer parts of a very long
71 79
scroll that originally contained all of the Psalter. The surviving fragments are as follows:
Fragment Passage Fragment Passage
1 16:7-10 10 42:5
2 17:1(?) 11 44:8-9(7)
3-4i 18:1-14 12 45:8-11
5 18:16-18 13-15 i (col. 1) 49:1-17
4ii 18:32-36,39-41 15 ii-16 (col. 2) 50:13b-51:5a
6 27:12-28:3 15 iii, 17 (col. 3) 52:5b-53:l
7 28:4-5 18 46:8? Or 46:12?
69
E.g., Flint's listing of variants suggests that the following categories sometimes preserve the Old
Greek: the Western group (e.g., 106:36; 134:21); the mixed group (e.g., 68:18; 103:3; 106:36; 106:41; 118:37;
135:15); and the Lucianic group (e.g., 106:36; 113:25; 118:37; 118:49; 150:1). See Flint, Dead Sea Psalms,
236.
70 See Appendix 14 for a summary listing of the contents of the Dead Sea Psalms scrolls.
71 DJD 16, 49.
72 Ibid.
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Fragment Passage Fragment Passage
8 35:27-28 19-25 Unidentified
9 37:18-19 [26 Not from this MS]
The scroll is in a poor state of preservation and has deteriorated considerably since
the two main photographs (PAM 43.023 and 43.156) were taken. There is no apparent
evidence of stitching. Both vertical (fragments 4, 15) and horizontal (fragment 15) rulings
are visible, and the distance between the tops of letters in successive lines measures 6-7
millimeters. Because this manuscript sometimes preserves large intervals between
successive Psalms, it can be difficult to determine whether apparent top or bottom margins
are in fact intervals (cf. fragment 8). The columns contained thirty-three lines (cf. fragments
13-17) and were approximately twenty-six centimeters high and up to 8.5 centimeters wide
(fragment 15ii).
The manuscript is inscribed in a late Herodian formal hand. Apparently copied
circa 50-68 C.E., 4QPsc is roughly contemporaneous with 4QPsb, 4QPse, 4QPsg, 4QPs^,
4QPss, 4QPsl, 4QPsu, llQPsw, llQPsd, HQApocrPs and 5/6Hev.74 With respect to
orthography 4QPsc and the MT are generally similar (see below), although this scroll is
slightly more sparing.75 For example, in Psalm 50:21 the shorter morphological form is
preserved once where the MT has HO—. The orthography of 4QPsc may be seen in:
Frg., line Psalm 4QPsc 4QPS1 MT MTmss
1,2 16:7 Tf'pO ,ni,l?o
12,2 45:8 ]5DE?
15 i, 23 49:11 mn-'
15 i, 24 49:11 mic mx]T
15 i, 25 49:12 □m3DOQ □njinoo □niDiirat : : •
15 ii, 27 50:21 -[iijxi no-risr
15 hi, 32 52:11 -[Ton TTPD -[Ton
The substantial amount of text preserved in 4QPsc shows few textual differences
against other Judaean scrolls and the MT; this manuscript may be regarded as a
representative of the edition of the Psalter that is also preserved in the MT. One of the more
73 For discussion, see Frank M. Cross, "The Development of the Jewish Scripts," in The Bible and the
Ancient Near East: Essays in Honor of William Foxwell Albright, ed. G. Ernest Wright (London: Routledge &
Kegan Paul, 1961), 133-209; and for examples see Frank M. Cross, "Palaeography and the Dead Sea Scrolls,"
in The Dead Sea Scrolls After Fifty Years: A Comprehensive Assessment, ed. P. W. Flint and J. C. VanderKam,
2 vols. (Leiden: Brill, 1998-99), 1:379-402; DJD 16, 50.
74 See Appendix 11.
75 DJD 16,50.
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interesting different readings is in Psalm 49:13 (fragments 13-15 i, 26), where 4QPsc
appears to agree with the LXX (awfiKev) against ],lT in the MT (but cf. verse 21 "pir MT,
},t7' MTmss; not extant in this scroll).
The format is generally stichometric, with two cola written to the line, but in some
cases (columns 1:28-29, 30-31; 3:24-25, 26-27) the last word of a colon extends to the new
line because there was insufficient room on the preceding one. The arrangement of 4QPsc
almost always corresponds with the MT as regards the components of individual cola (for an
exception, see at 45:10), but it often differs as to the distribution of cola in individual lines.
In this edition the reconstructed parts of columns usually follow the MT for the spaces
between cola, except where too many cola would make a line too long for the manuscript
(e.g., ["H3 ©3D3 OXim ^X] for Psalm 27:12ab in fragment 6, line 1, where the MT has
"HIS $3)3 Oanrr^X). New verses or units frequently start at the beginning of the line, which
is usually the case in the MT, but in many instances these begin in mid-line, since poetic
units can be grouped in different configurations. When 4QPsc is compared with the MTL, it
is clear that the MTL preserves many ancient stichometric features (cola, divisions, intervals,
and indentations) found in this Qumran scroll.
4QPsc is particularly interesting with respect to the arrangement of cola and the
divisions between them. The scribe used five types of division: (a) a short interval of 2-7
millimeters between cola within a line; (b) a somewhat longer interval between verses or
cola; the only surviving examples are on fragment 15 and usually measure about 1.2
centimeters (columns 1:19, 23, 28, 31 [not preserved]; 3:28, 30) but can extend to 2.3
centimeters (column 3:33, in the superscription to Psalm 53); (c) an indentation at the
beginning of a new line before a new colon (column 6:7, 8); (d) a half-line indentation on the
new line to signal the beginning of a new Psalm (6:4); (e) a full blank line between
successive Psalms (column 1:14).
4QPscpreserves Psalm 16:7-10 as follows:
Fragment 1
[rjx mrr nx] "ihJfix7 n[-is© rfrm «]x] l
[Ton Haa1? mrr tp]i©8 "mrbo ofino1 m^'r] 2
[•moo 'ran m'r no© p]1?9 oiox ^2[ mo^ m] 3
[imx©t7 ■•OS] 3T3D "D10 nojob p©'1 o,[n©0 s]X] 4
[□"n nix oirmn11 nn© mxn'r pn x'n] 5
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According to the DJD 16 reconstruction, the first section of Psalm 16:7 (fragment 1,
1) follows a relatively short interval, as is used throughout this fragment, but appears to
extend beyond the end of the verse's first cola (with the inclusion of at the end of line 1).
The MTl and the BHS include the adverbial at the beginning of verse 7's second cola.
This spacing is also seen in the MTL verse 9 with the inclusion of at the end of a line and
beyond the end of the first cola, where the DJD 16 reconstruction and the BHS place the =]K
at the beginning of the second cola. Otherwise, the DJD 16 reconstruction of Psalm 16:7-10
follows the bicola and tricola layout of the BHS.
b. 5/6HevPsalms
The surviving fragments of this manuscript preserve a substantial portion of text in
1f\
eleven columns, with eighteen Psalms represented, ranging from Psalm 7 to 31 (see below ).
Among the Psalms manuscripts, only 11QPS3 and 4QPsa contain a greater number of
verses.77 Found in Nahal Hever, 5/6HevPsalms is one of three Psalms manuscripts found
outside of the Qumran area (the others being MasPs3 and MasPsb). The contents of
5/6HevPsalms may be summarized as:
Col. Frg. Preserved Contents Estimated Contents Lines per Col.
1-2 — (not preserved) [1:1-7:5] [28]
3 1 i 7:13-8:1; 4-10 7:6-8:10 28
4 1 ii 9:12-10:6 9:1-10:6 28
5 2 + 1 iii 10:8-10, 18; ll:l-5a 10:7-12:1 28
6 3 + 1 iv 12:6-13:3; 14:2,4 12:2-14:7 28
7 4 15:1-16:1 15:l-17:4ab 28
8 5 18:6-13a 17:4c-18:13ab 28
9 6 + 7 18:17-43 18:14-43 28
10 — (not preserved) [18:44-22:3] [28]
11 8 + 9 22:4-9; 15:21 22:4-23:1 28
12 10+11 + 12 23:2-6; 24:1-2; 25:4-6 23:2-25:7b 28
13-14 — (not preserved) [25:7c-28:9] [28]
15 13 i 29:1-2; 30:3 28:9-30:12 28
16 13 ii 31:3-22 30:13-31:24a 28
? 14 (unidentified piece) (unidentified piece) [28]
76 James Charlesworth et al., eds., Discoveries in the Judaean Desert, vol. 38, Miscellaneous Texts
from the Judaean Desert (Oxford: Clarendon, 2000), 141.
77 Ibid.
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With the exception of fragments 1, 5, and 9, the writing is generally clear. Horizontal
ruling is evident on fragments 1, 2, and 13 and vertical ruling appears on fragment 1.
Stitching holes appear on fragments 8 and 9 (left), and 10? and 11 (right). Because of the
stichometric format, the number of letter-spaces per line varies greatly. Lines containing
fewer or smaller cola have as little as 25 letter-spaces (column 12:2, 7), but in cases where
the stichometric format required a large amount of text in a line, the number can be as high
as 62 spaces (column 16:5).78
In the summer of 1991, Annette Steudel reportedly examined the manuscript and
made a reconstruction detailing the position of each fragment relative to the columns of the
7Q
original scroll. She apparently concluded that this scroll was rolled with the end on the
inside, and the beginning on the outside. Moreover, Steudel and Peter Flint, the DJD volume
editor of 5/6HevPsalms, have concluded that the surviving fragments likely represent
columns 3-16 of a much larger scroll which probably contained all 150 Psalms in some
seventy-five to eighty columns, and was between 6.75 and 7.20 meters in length, excluding
80the handle sheets. A second, somewhat less likely, possibility is that the original scroll
contained only a Davidic Psalter (Psalms 1-41) in some 21 columns, measuring
O 1
approximately 1.9 meters, excluding the handle sheets. Using Steudel's reconstruction and
an electronic edition of BHS, the editor of the DJD volume has proposed a reconstruction of
the contents and format of every column for which at least some text is present.
The script of 5/6HevPsalms is a formal bookhand that is described by Ada Yardeni as
"Herodian, ... early 1st century."83 Of the examples recently provided by Frank M. Cross,84
the writing is most similar to 4QDeutJ; moreover, as indicated in the editions of
5/6HevNuma, XHev/SeNumb, and XHev/SeDeut,85 it also has affinities with the script of
those three scrolls and that of 4QPs\ Thus, a late Herodian date (ca. 50-68 C.E.) seems
appropriate.86 The orthography of 5/6HevPsalms is sparing, perhaps more so than the MT.
87The shorter morphological forms ( ~J- and fl-) are used consistently.
78 Ibid., 142.
79 As referenced in DJD 38, 142.
80 DJD 38, 142.
81 Ibid.
82 Ibid., 142-66. "Because of its close textual affinity with MTL and its stichometric structure, the
missing portions of 5/6HevPsalms may be reconstructed with a high degree of confidence" (145).
83 Greenfield, "The Texts from Nahal Se'elim (Wadi Seiyal)," 663.
84
Cross, "Palaeography," 1:379-402 and plates 9-14.
85 DJD 38, 143.
86
Yigael Yadin dates the script of this fragment later than that used in most of the Dead Sea Scrolls,
but earlier than that found in the biblical fragments dating to the Bar Kokhba period which were found in Wadi
Murabb'at. Thus, Yadin dates this fragment to the second half of the first century C.E. and assumes that it
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The orthography of 5/6HevPsalms may be seen in:
Col. Line Psalm 5/6HevPsalms MT MTmss
4 15 9:15 rfrax
5 4 10:9
9 7 18:20
9 12 18:26 "133 133 TO]
9 20 18:34 TTIDD 'pm
li l 22:4 rnbnn rri'pnn nbnn
1L 2 22:6 TO3 TOin
5/6HevPsalms contains very few different readings against the MTL as in the BHS; most of
the listed differences are against MTmss.88 The most important difference is at Psalm 15:3
(column 7:3), for which the scroll contains only two of the three cola found in the MT; verse
3a (iDSib'bp brrx1?) is not present in 5/6HevPsalms. Also, it appears that the Davidic
superscription for Psalm 15 is lacking, since verse 1 proper begins on the first line of column
7. As for the textually troubled acrostic Psalm now found in Psalms 9-10 in the MT
(combined as Psalm 9 in LXX), 5/6HevPsalms presents the textual form, also in two Psalms,
that occurs in the MT. Further, the form of Psalm 18, much of which is preserved in
columns 8 and 9, is close to that found in MT Psalm 18, and not the form in 2 Samuel 22.
The DJD volume editor has concluded that the surviving text contains no errors,
corrections, or supralinear letters (but see b[PEn] at column 4:17, and Jfnxton at column
12:28.)89
Unless they begin at the top of a column (Psalm 9 in column 4:1 [reconstructed], and
Psalm 15 at column 7:1), new Psalms consistently begin after a full one-line interval, even
when the previous Psalm ends early in a line. For example, Psalm 7 ends in the first half of
column 3:15, and is followed by the completely empty line 16, before the beginning of
Psalm 8 in line 17. Such is also the case with Psalm 16:1 at line 7 of column 7. Full line
intervals between Psalms may be summarized as:
predates the Bar Kokhba war by several decades. Yadin, "Expedition D," 40.




Psalms Col. Interval at Line Preserved
7 + 8 3 16 X
9+10 4 22 X
10+11 5 16 X
11 + 12 5 27 reconstructed
12+13 6 10 X
13 + 14 6 18 reconstructed
15 + 16 7 7 X
16+17 7 22 reconstructed
17+18 8 13 reconstructed
22 + 23 11 27 reconstructed
23 + 24 12 8 X
24 + 25 12 21 reconstructed
28 + 29 15 2 reconstructed
29 + 30 15 16 reconstructed
30 + 31 16 2 reconstructed
The text of Psalm 15:1-16:1 is preserved in 5/6HevPsalms as:
Column 7 (fragment 4)90
top margin
[-pnp inn per ]?d nr ••6[ mrr] l
[m'nn rrn -i]fm pin 'iusi cranf p'nn2] 2
[mp by xb na]im run run1? k'i3] 3
[lyy mrr nxi okq] rrm n[n]4] 4
[para ]ru xb ijaco5 -io1 xb^ mn'if met?]] 5
[□'nij'n ena- xb n'njx rimy n[p]b p] by irrai] 6
[ j vacat [ ] 7
| vacat njil'l nrifDQ vacat 16.1] g
This is the single fragment discovered by Yigael Yadin several years after the others
were found by Bedouin.91 The only photograph available is that printed in Yigael Yadin,
"Expedition D" plate D. Only the top margin is preserved for this column, which appears to
have originally contained Psalm 15:l-17:4ab. A single-line interval precedes the beginning
90 Following the reconstructions ofbothA/D 38, 153-4, and Yadin, "Expedition D," 40.
91 Yadin, "Expedition D"; DJD 38, 154.
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of Psalm 16 at line 7. It appears that Psalm 15 was written without the Davidic
superscription found in the MT (Tni? ~liQTQ) and in the LXX for two reasons: (a) The
alignment precludes the heading from being placed before 11T ""Of mrp] in line 1;
and (b) it is unlikely that the superscription occupied the final line of column 6 (a
configuration which does occur for Psalm 12 in column 5:28). This is because - as occurs
elsewhere in 5/6HevPsalms - Psalm 15 would need to be preceded by a blank line in column
6:27; there was no room for an additional two lines in that column.92
The alignment of line 8 (Psalm 16:1) shows the superscription ~r]i~T47 nn[DQ to be
indented. If the transcription is correct, this must be the superscription to Psalm 16; the only
other title containing this word order is the one for Psalm 60, DTDD nni) '[tpiEr'pr
ip1?1? lyf?, which is too long for the present format.
The DJD volume lists the fragment's differences as93:
15:1 (1) ]«P MT] ,Q1 MTmss LXX Syriac Hier
15:1 (1) MT LXX ] "p^nXP MTmss Targum(s)
15:3 (3) nm inm1? rn8[l> l6] ] prIDCZ)1? bs ^"1 N1? (additional colon) MT LXX
(5/6HevPsalms contains two cola for verse 3 where MT has three, with no
parallel for the first.94)
15:4 (4) ONO] MT ] OKQ]l MTmss; Troynpenopevos LXX
c. 4Q177
Thirty-four poorly preserved fragments have survived from this manuscript
representing a collection of exegetical observations based on citations and allusions to
biblical passages.95 The biblical texts are drawn principally from the first seventeen
canonical Psalms, which seem to provide the framework of this collection. Also referred to
are other biblical and apocryphal passages, as well as more ancient historical events
(Abraham in fragments 12-13, Joshua in fragment 22, and Jacob in fragments 1-4).96 The
scriptural contents of 4Q177 may be viewed as summarized in Appendix 10.
92 DJD 38, 155.
93 Ibid.
94 Note that this tricola MT verse structure is repeated in 15:4 and 15:5.
95
Pending the reissue ofDJD 5, the reconstruction of 4Q177 by Steudel, Der Midrasch, 71-6, will be
followed. See Appendix 9.
96 See Chapter 4 for discussion of content and literary genre.
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The scriptural references range from what appear to be indirect allusions to direct
• • 97citations. 4Q177 seems to be constructed according to the scheme biblical quotation-
interpretation-biblical quotation-interpretation, etc. The proportion is about 1:3.98 The
sequence of the Psalms quotations corresponds mainly to their sequence in the biblical
Psalter.99 Quotations from the Psalms are supplemented by quotations from other prophetic
texts. The manner of citation is consistent throughout. Pesher formulae are only used in
connection with Psalms.100 The interpretations of the other quotations are introduced by
other formulae, usually applying personal pronouns. The phrase 3TD, "it is written," is used
for other prophetic citations,101 but the verb "1QS, "to say," (or no introductory formula) is
used in connection with the Psalms.
The columns of 4Q177 seem to be of a consistent height of sixteen lines.102
Apparently no signs of dividing lines for columns have survived.103 The width of the spaces
between columns is about 1.0 centimeters but can vary to 2.0 centimeters.104 The writing has
been described as of the rustic semi-formal school and dated to early or late Herodian
times.105 This type of script is common in the 4Q cave and may be found particularly in the
nonbiblical manuscripts (e.g., see 4Q171). Characteristic of this tradition of writing is the
use of the medial 2 instead of the final form (e.g., see column 1 (VIII), 10).106
97 See Steudel, Der Midrasch, 57-124. Steudel numbers the five columns from VIII to XII based on
her conclusion that 4Q177 is a continuation of 4Q174. Steudel's conclusion as to the relationship between
4Q174 and 4Q177 will not be followed in this work. See Appendix 10 for the texts and Appendix 9 for
reconstruction of column 3 (X) containing Psalm 16:3 a.
98 Annette Steudel, "Eschatological Interpretation of Scripture in 4Q177 (4Q Catena2)," Revue de
Qumran 53 (1990): 476. And see Chapter 4 for discussion.
99 The sequence is interrupted in the case of Psalm 6 (after Psalm 17).
100 The (pesher) formulae are:
1. Col. 1 (VIII), 8 following Psalm 11:1
2. Col. 2 (IX), 9 following Psalm 13:2-3
3. Col. 2 (IX), 14 possibly following Ezekiel 25:8*
4. Col. 3 (X), 6 following Psalm 17:1
*If reconstructed following Strugnell, "Notes en marge," 243, with an original pesher formula, this
would be the only time in both 4Q174 and 4Q177 that the preceding and subject quotation comes from outside
the Psalter. Perhaps a better reconstruction here would be to introduce the interpretation with a personal
pronoun and the taking up of a word of the quotation (""©X) as is more common. Cf. column 3 (X), 1, If and
other Qumran texts. See Steudel, Der Midrasch, 98, who suggests □,Qin [JT~inX3 □PUn/tTOUn HQil], With
CHUn/CTOyn, the subject of would be defined in more detail.
101 Both 4Q174 and 4Q177 (as well as 4Q182) use a similar elaborated form of 31PD formulae that
contain both the addressee of the quotation and the origin of the quotation.
102
Fragment 5 has sixteen lines and an upper and a lower margin.
103 Steudel, Der Midrasch, 58.
104 Ibid.
105
Strugnell, "Notes en marge," 236; Steudel, Der Midrasch, 59. See Frank M. Cross, "The
Development of the Jewish Scripts," in The Bible and the Ancient Near East: Essays in Honor of William
Foxwell Albright, ed. G. Ernest Wright (London: Routledge & Kegan Paul, 1961), 139 and 175, regarding
script type and 138, line 5 regarding date; Milgrom and Novakovic, "Catena A," 286.
106 Steudel, DerMidrasch, 59.
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The orthography of 4Q177 shows a strong leaning to a plene script (see Appendix 10
for various examples). Prepositions with suffixes occur both with the long spelling of the
suffixes (e.g., nQili7) as well as the short form (e.g., □n'b). As for personal pronouns, non is
only found in its long form. The third person masculine and feminine pronoun is found in
4Q177 in long (e.g., fragments 3, 7; 2, 14) and short forms (e.g., fragments 14, 5; 12, 8).
Other than instances of known Qumran writing practices that differ from those of the
MT and of textual differences within the MT family, several differences from the MT
demonstrate that other text traditions may have been used.107 The quotation of Psalm 11:2 in
column 1 (VIII), 8 may correspond to the LXX reading over against the MT.108 This
quotation of Psalm 11:2 also corresponds with the Peshitta over against the MT.109 The
quotation of Micah 2:10b-11 in column 1 (VIII), 10 may also be analogous to the Peshitta.
In column 2 (IX), 2, with the insertion of XTlDrr and the omission of nifcQ^, the quotation of
Zechariah 3:9 does not accord well with the MT. If in column 2 (IX), 3 Isaiah 6:10 is
quoted, the LXX seems to be the text form followed.110 If in column 2 (IX), 14 Ezekiel 25:8
is quoted (where we find at least an allusion), both Steudel and Strugnell reproduce a reading
in a version similar to the LXX by adding bwitZT rP3.ni Further, both Strugnell and Steudel
112
suggest that the reading CPOin (instead of the MT D'hSn) may resemble the Peshitta. In
column 3 (X), 4, the quotation of Psalm 17:1a includes the form Tl^Dn]1? which is unique in
the Psalm tradition.113 The reference to Ezekiel 22:20 in column 4 (XI), 5 may be a different
version of the MT or perhaps a free reproduction of a pesher.u/[ In column 4 (XI), 8, the
quotation of Psalm 6:4, 5a includes differences (nnin for MT FiK") and "OTin instead of MT
m/p roitc) without parallels in other known text traditions.
2. Masoretic Text Family Evidence
The Hebrew text of Psalm 16 as found in the BHS accurately reflects the text found in
MTl. Unfortunately, the Aleppo Codex does not contain the text of Psalm 16.115 In addition
to the MTl, the Masoretic notes and references (both the Masora parva "Mp"116 and the
107 See Appendix 10 for a listing of differences with the MT. And see Chapter 4 for discussion of the
appropriation of Scripture in 4Q177.
108 See Appendix 10.
109 Ibid.
110 See Appendix 10 and Chapter 4 for discussion.
111 Strugnell, "Notes en marge," 244; Steudel, Der Midrasch, 72.
112 Strugnell, "Notes en marge," 245; Steudel, Der Midrasch, 98.
113 Steudel, Der Midrasch, 102-3.
114 See Appendix 10.
115 The Aleppo Codex lacks Psalms 15:1-25:2.
116 BHS xii-xix; William R. Scott, A Simplified Guide to BHS: Critical Apparatus, Masora, Accents,
Unusual Letters, and Other Markings, 3rd ed. (North Richland Hills, Tex.: BIBAL Press, 1995), 37-51;
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Masora magna "Mm"117), along with the Masoretic text manuscripts collated by Benjamin
Kennicott118 and Johannis B. de Rossi119 portray the family ofmanuscripts known as the MT.
Thus, the MT of Psalm 16 may be viewed as summarized in Appendix 15.
B. Linguistic Features
Hermann GunkeTs seminal work begins the modern practice of comparing Hebrew
psalms with Sumerian-Babylonian psalms and with Egyptian psalms. While noting that
Hebrew was from the beginning "a mixed language,"120 Gunkel emphasizes common
features between Babylonian, Egyptian, and Hebrew psalms both in terms of Gattung and
121Sitz im Leben. Gunkel insists that the Psalter, as a collection of religious lyrics, must be
studied within the context offered by the existence of other literary compositions of the same
general pattern not only in Israel and Judaism but also in the earlier or contemporary cultures
ofMesopotamia and Egypt. As an initial step in comparing the compositions, Gunkel seeks
to classify the psalms according to their Gattung. The presupposition governing his
approach is that of first being able to establish the Sitz im Leben for each psalm. Gunkel
distinguishes five main Gattungen (hymns, communal complaint psalms, royal psalms,
individual complaint psalms, and individual thanksgiving psalms), all argued to be cultic in
origin and each having features which reappear in the wider context of Israel's religious
literature, so that one is continually confronted with the important questions of
interrelationship and mutual dependence.122 GunkeTs conclusions regarding linguistic
phenomena, sporadic references to historical events, and arguable connections with relatively
more datable documents lead him to theories regarding a literary history of the Psalter.
Regarding Psalm 16, Gunkel sees an evolution into a psalm of confidence (Vertrauenspsalm)
which he argues had developed from his category of complaint psalms (Klagelieder des
Reinhard Wonneberger, Understanding BHS: A Manual for the Users of Biblia Hebraica Stiittgartensia, 2nd
new ed, trans, by Dwight R. Daniels (Rome: Editrice Pontificio Institute Biblico, 1990), 64-9; Page H. Kelley
et al., The Masorah ofBiblia Hebraica Stuttgartensia (Grand Rapids: Eerdmans, 1998), 46-193.
117 Gerard E. Weil, Massorah Gedolah: iuxta codicem Leningradensem B19a, vol. 1, Catalogi. (Rome:
Pontificium Institutum Biblicum, 1971), 203-4, 336, 355, 371.
118
Benjamin Kennicott, Vetus Testamentum Hebraicum cum variis lectionibus, 2 vols. (Oxford:
Clarendon, 1776-80), 2:316-8 (for Psalm 16).
119 De Rossi, Variae Lectiones, 3:8-10 (for Psalm 16).
120 Hermann Gunkel, "The Poetry of the Psalms: Its Literary History and Its Application to the Dating
of the Psalms," in Old Testament Essays: Papers Read before the Society for Old Testament Study at its
Eighteenth Meeting, Held at Keble College, Oxford, 1927 (London: Charles Griffin, 1927), 119.
121 Ibid., 118-42; Hermann Gunkel and Joachim Begrich, Introduction to Psalms: The Genres of the
Religious Lyric ofIsrael, trans. James D. Nogalski (Macon, Ga.: Mercer University Press, 1998), especially 4-
5, 132; Hermann Gunkel, The Psalms: A Form-Critical Introduction, trans. Thomas M. Horner (Philadelphia:
Fortress, 1967), 1-4. E.g., Gunkel finds Psalm 19a to be Canaanite in origin.
122 Gunkel's minor Gattungen include communal thanskgiving psalms, pilgrimage psalms, and
liturgies. Hermann Gunkel, Die Psalmen, 6th ed. (Gottingen: Vandenhoeck & Ruprecht, 1986), 1-33.
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Einzelneri).m In these psalms of confidence, the expression of trust often found in the
laments is expanded throughout the psalm.
Others also compare Hebrew psalms to Sumerian-Babylonian psalms124 and Egyptian
psalms125 mainly emphasizing similarities in form and structure.126 In his study of individual
prayers in Sumerian, William W. Hallo demonstrates the importance of Mesopotamian
hymnic and prayer material for the study of the Hebrew Bible.127 Mesopotamian parallels to
Psalm 16 in language and in form are evident. Like psalms of confidence in the Hebrew
Bible, the Sumerian composition published under the title "Man and His God: A Sumerian
Variation on the 'Job' Motif'128 and the Akkadian poems of the "righteous sufferer" (Ludlul
129 * * • • 130bel nemeqi) reflect liturgies of thanksgiving of the sufferer to his god for having saved
him from destruction. In Ludlul bel nemeqi (beginning with verse 13), like Psalm 16, the
sufferer recalls being close to the pit, dream revelations, and his soul being saved from the
pit by god. It seems that these topoi are found in the type of individual prayers known in
Mesopotamia beginning with the third millenium B.C.E. and spreading to Syria and
1 31
Palestine. Some scholars have preferred to think of the Mesopotamian parallels as strictly
typological. For example, Godfrey R. Driver's study of Babylonian hymns and psalms
concludes that, while Babylonian hymns and psalms are expressed in similar forms, even in
123 Gunkel and Begrich, Introduction, 121, 127, 190; Gunkel, Die Psalmen, 50-5. See the following
section for more discussion of the reformulation of Psalm 16.
124
E.g., see Godfrey R. Driver, "The Psalms in the Light of Babylonian Research," in The Psalmists:
Essays on Their Religious Experience and Teaching, Their Social Background, and Their Place in the
Development ofHebrew Psalmody, ed. D. C. Simpson, (Oxford: Oxford University Press, 1926), 109-75; Claus
Westermann, Praise and Lament in the Psalms, trans. Keith R. Crim and Richard N. Soulen (Atlanta: John
Knox, 1981), 36-51. Charles Cumming, in his comparison of the Akkadian and Hebrew hymns, makes a case
for indirect dependence mediated through earlier contacts of Canaan with the Tigris-Euphrates valley. Charles
G. Cumming, The Assyrian and Hebrew Hymns ofPraise (New York: Columbia University Press, 1934). And
George Widengren, in his survey of the individual psalms of lamentation in Akkadian and in Hebrew literature,
argues that the Akkadian psalms must have exerted an indirect influence on the Hebrew Psalter through the
medium of the earlier cultic literature of Canaan. George Widengren, The Accadian and Hebrew Psalms of
Lamentation as Religious Documents: A Comparitive Study (Stockholm: Thule, 1937), see especially 1-36.
125
E.g., see A. M. Blackman, "The Psalms in the Light of Egyptian Research," in The Psalmists:
Essays on Their Religious Experience and Teaching, Their Social Background, and Their Place in the
Development of Hebrew Psalmody, ed. D. C. Simpson (Oxford: Oxford University Press, 1926), 177-97;
Westermann, Praise and Lament, 43-51.
126 See the next section for a discussion of issues surrounding Psalm 16's form and structure.
127 William W. Hallo, "Individual Prayer in Sumerian: The Continuity of a Tradition." In Essays in
Memory ofE. A. Speiser, ed. William W. Hallo (New Haven, Conn.: American Oriental Society, 1968), 71-89.
128 Samuel N. Kramer, "'Man and His God': A Sumerian Variation on the 'Job' Motif." In Wisdom in
Israel and in the Ancient Near East, ed. Martin Noth and D. Winton Thomas (Leiden: Brill, 1955), 170-82.
129 Wilfred G. Lambert, Babylonian Wisdom Literature (Oxford: Clarendon, 1960), 51-62.
130 In this thesis, I follow the scholarly convention in using "God" when referring to the God of Israel
(as mentioned in the Hebrew Bible), but in using "god" when referring to another deity.
131 For discussion, see Moshe Weinfeld, "Job and Its Mesopotamian Parallels: A Typological
Analysis," in Text and Context: Old Testament and Semitic Studies for F. C. Fensham, ed. W. Claasen, Journal
for the Study of the Old Testament Supplement Series 48 (Sheffield: Sheffield Academic Press, 1988), 217-26.
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words philologically the same as those in Hebrew psalms, this is largely due to the fact that
both languages derive from the same parent speech.132 While concluding that Babylonian
hymns and psalms did not exercise any significant theological influence on the works of the
1TT
Hebrew psalmists, Driver does draw out numerous verbal similarities. Both Babylonian
and Hebrew people shared idioms and figures of speech in which often the very words were
philologically identical. Thus, Driver concludes that Babylonian may be used to interpret
obscure Hebrew words. Driver gives Psalm 16:9 as an example. According to Driver, there
is no true parallelism between "heart" pb) and "glory" (TOD) in such lines as Psalm 16:9:
My heart C?1?) is glad and my glory ("Hill?) rejoices;
My flesh also dwells in safety.134
But Driver notes that in Babylonian poetry the liver is often regarded as an organ of emotion,
being used especially for the heart or the temper. Therefore, since the Babylonian word
kabbittu, "liver," is cognate with the Hebrew HUD, "liver," it may be restored in the Hebrew
text for TOD, "glory." Psalm 16:9 will then run:
My heart (p1?) is glad and my liver 0~nD) rejoices,
and should be compared with the Babylonian phrase:
i o r
May thy heart be at ease, may thy liver be appeased!
Also, for example, A. M. Blackman concludes, on the basis of parallel language, that
Hebrew psalmists were indebted to Egyptian forms and religious content in such biblical
compositions as Psalm 104, Psalm 1, and the penitential psalms. Blackman reasons that
these compositions are derived from Egyptian prototypes that came into Hebrew psalmody
through the medium of Phoenicia.136 Such Egyptian hymns may have been employed in the
Temple worship of Byblos, which essentially was an Egyptian colony.137 In time, these
hymns, or motifs from these hymns, would be taken over and adapted by the native
Phoenicians. In turn, the Phoenicians may have passed them on to the Hebrews either during
Solomon's reign, when Hiram's workmen built the Temple in Jerusalem, or during Ahab's
132 Driver, "The Psalms," 137.
133 Ibid., 172.
134 Ibid., 123.
135 Ibid., 122-3, referencing Zimmern, Babylonische Busspsalmen (Leipzig: J. C. Hinrichs, 1900), iii,
29, and 30.
136 A. M. Blackman, "The Psalms," 177-97.
137 William F. Albright, "The Role of the Canaanites in the History of Civilization," in The Bible and
the Ancient Near East: Essays in Honor ofWilliam Foxwell Albright, ed. G. Ernest Wright (London: Routledge
& Kegan Paul, 1961), 332. For a recent survey of the history of Egypt from ca. 1400 B.C.E. to the Amarna
Age, see Cyrus H. Gordon, and Gary A. Rendsburg, The Bible and the Ancient Near East, 4th ed. (New York:
W. W. Norton, 1997), 52-87.
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reign, whose Phonician wife, Jezebel, is known to have favored the introduction of
Phoenician religious and political ideas.139
Prior to the discovery of the Ugaritic texts, the affinities between biblical psalmody
and Canaanite literature had been discussed primarily based on hymnic fragments in the El-
Amarna letters. While a small number of the El-Amarna letters (written in Babylonian
cuneiform script and Assyrian-Babylonian) came from rulers of larger kingdoms in Asia
Minor, mainly they are letters from princes of Syrian and Palestinian city-states to the
Egyptian kings Amenophis III and IV (ca. 1411-1358 B.C.E.), who in some fashion, ruled
both countries at that time. These letters appear to contain passages with embedded
fragments of Canaanite psalms that the Syrian and Palestinian princes used in their servile
flattery of the Egyptian kings.140 Franz M. T. Bohl compares parts of the El-Amarna letters
with Psalm 139:8141 and Psalm 27:8.142 Anton Jirku cites twenty-four Canaanite psalm
fragments and adduced biblical parallels to nineteen of them, sixteen from the Psalms and
three from Job.143 Jirku finds the cited passages markedly different from their context, and
from other sections from within the letters, because of their religious tones and poetic
vitality. Further, Jirku argues that the "fragments of Canaanite psalms" were not composed
by the El-Amarna letter writers since fragments containing exactly the same text were
repeatedly written by both the same and by different writers. Jirku concludes that the various
letter writers must have made use of pre-existing religious songs to show their reverence to
the kings ofEgypt.
138 1 Kings 16:31.
139 Cultural influence on Israel by Phoenicia has been assumed at least from the seventh to the second
centuries B.C.E.. See William F. Albright, From the Stone Age to Christianity: Monotheism and the Historical
Process, 2nd ed. (Baltimore: Md.: Johns Hopkins University Press, 1957), particularly 243-4. And see Gordon
and Rendsburg, The Bible, 183-236; Mark S. Smith, The Early History ofGod: YHWH and the Other Deities in
Ancient Israel, 2nd ed. (Grand Rapids: Eerdmans, 2002), 42-4; Lester L. Grabbe, '"Canaanite': Some
Methodological Observations in Relation to Biblical Study," in Ugarit and the Bible: Proceedings of the
International Symposium on Ugarit and the Bible, Manchester, September 1992, ed. George J. Brooke et al.
(Munster: Ugarit-Verlag, 1994), 113-22.
140
Hugo Winckler, Geschichte Israels in Einzeldarstellungen. Leipzig: E. Pfeiffer, 1895) 123. For a
recent survey of the history of the Amarna Age, see Gordon and Rendsburg, The Bible, 82-94.
141 Franz M. T. Bohl, "Hymnisches und Rhythmisches in den Armarnabriefen aus Kanaan,"
Theologische Literaturzeitung 35 (1914): 337-40 (referencing Jorgen A. Knudtzon, Die El-Amarna-Tafeln, 2
vols. (Leipzig: J. C. Hinrichs, 1915), 1:264:14-19).
142 Bohl, "Hymnisches," 337-40 (referencing Knudtzon, Die El-Amarna-Tafeln, 1:165:4-8).
143 Anton Jirku, "Kanaanische Psalmenfragmente in der Vorisraelitischen Zeit Palastinas und Syriens,"
Journal ofBiblical Literature 52 (1933): 108-20. For further discussion of the hymnic fragments in the El-
Amarna letters, see Mark J. Mangano, "Rhetorical Content in the Amarna Correspondence from the Levant"
(Ph.D. diss., Hebrew Union College, 1990).
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Like Bohl, Jirku also cites a letter from a man named Tagi to the king of Egypt as
exhibiting the appropriation of a Canaanite psalm fragment parallel to Psalm 139:8.144 Jirku
translates this fragment as:
Ifwe ascend to heaven,
Ifwe descend to the earth,
Our life is in your hands.
In the midst of reports of events of a trivial nature one finds this sort of servile flattery. Jirku
notes that this fragment sharply departs from the style and content of its literary surroundings
(as do all the twenty-four instances Jirku cites) and concludes that it had to be quoted out of
its original context and assessed as a literary work of religious character. To illustrate, the
complete letter from Tagi is translated:
To the King, my lord,
It is Tagi, your servant!
I fell before the feet of the king, my lord,
Seven times seven.
Behold, I am a servant of the king,
And I have striven to gather,
The caravans by my brother.
He was almost murdered.
I am unable to send the caravans to the king, my lord.
And I ask your representative,
Whether my brother were not almost killed.
Furthermore, our eyes (are) fixed on you.
Ifwe ascend to heaven,
Ifwe descend to the earth,
Our life is in your hands.
And lo, now I have tried to send the caravans to the king by my friend.
And the king, my lord knows,
that I serve the king and (for him) am on my guard.145
Regarding parallels to Psalm 16, Jirku finds two instances of the appropriation of
language similar to Psalm 16:1 la. In a letter from Aziri ofAmurru (Jirku notes that this is a
Syrian state which experienced its greatest expansion in the third millenium B.C.E.) to the
king ofEgypt we find:
What more do I seek?
The beautiful countenance of the king, my lord, do I seek.146
In a letter from a son ofAziri ofAmurru written to an Egyptian official we find:
You give me life and you give me death!
144 Jirku, "Kanaanische Psalmenfragmente," 116 (referencing Knudtzon, Die El-Amarna-Tafeln,
1:264:15-19).
145
My English translation {passim) from the German of Jirku, "Kanaanische Psalmenfragmente," 119-
20 (referencing Knudtzon, Die El-Amarna-Tafeln, 1:264).
146 Jirku, "Kanaanische Psalmenfragmente," 114 (referencing Knudtzon, Die El-Amarna-Tafeln,
1:166:6-8).
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I gaze on your face and you are indeed my lord!147
A man called Bajadi writes to an Egyptian official:
Yes, I learn of your greatness, my lord.
You [plural] give us life and you [plural] give us death!148
Here a psalm about the multiplicity of deities is applied to one person, the king. Also, while
the last two quotations are from different authors, they seem to draw from a similar source.
Following the discovery of the Ugaritic texts, the relationship between biblical and
Canaanite literature has been discussed in numerous studies in which the linguistic, stylistic,
literary, cultural, cultic, and religious features common to these literatures are emphasized.149
The corpus of Ugaritic poetry may be understood as including the mythological and epic
texts, which are mostly in narrative verse, and excludes letters, legal and economic texts as
well as the ritual texts.150 Structural markers include parallelism and division into prosodic
units of approximately the same length. The principal problems in comparing Ugaritic
poetry to biblical Hebrew poetry may be the Ugaritic use of verse for narrative, which is
virtually unknown in Hebrew,151 and a general lack of hymns found in Ugaritic. Also, unlike
Akkadian and Hebrew verse, there does not appear to be prevalent clustering of similes in
Ugaritic poetry.152
H. Louis Ginsberg draws attention to the affinities between Hebrew psalmody and
1 ST . •
Ugaritic literature. In comparing various aspects of Psalm 29 with Ugaritic literature,
147 Jirku, "Kanaanische Psalmenfragmente," 115 (referencing Knudtzon, Die El-Amarna-Tafeln,
1:169:7-10).
148
Jirku, "Kanaanische Psalmenfragmente," 115 (referencing Knudtzon, Die El-Amarna-Tafeln,
1:238:29-33).
149
E.g., see Wilfred G. E. Watson, "Ugaritic Poetry," in Handbook ofUgaritic Studies, ed. Wilfred G.
E. Watson and Nicolas Wyatt (Leiden: Brill, 1999), 165-92; Yitzhak Avishur, Studies in Hebrew and Ugaritic
Psalms. Jerusalem: Magnes, 1994); Nicolas Wyatt, Myths ofPower: A Study of Royal Myth and Ideology in
Ugaritic and Biblical Tradition (Munster: Ugarit-Verlag, 1996); Nicolas Wyatt, "The Religion of Ugarit: An
Overview," in Handbook of Ugaritic Studies, ed. Wilfred G. E. Watson and Nicolas Wyatt (Leiden: Brill,
1999), 529-85.
150
Watson, "Ugaritic Poetry," 165-6 (a definition which is comparable to Matitiahu Tsevat's broad
definition of Hebrew poetry). See Tsevat, Study, 4-5.
l5lFor a discussion of the inherent problems in studying Ugaritic verse, see Watson, "Ugaritic Poetry,"
166-8. James L. Kugel, The Idea ofBiblical Poetry: Parallelism and Its History (New Haven: Yale University
Press, 1981), 59-95; see John C. L. Gibson, Davidson's Introductory Hebrew Grammar-Syntax, 4th ed.
(Edinburgh: T&T Clark, 1994), 64-104; "The Anatomy of Hebrew Narrative Poetry." In Understanding Poets
and Prophets: Essays in Honour ofGeorge Wishart Anderson, ed. A. Graeme Auld, Journal for the Study of the
Old Testament Supplement Series 152 (Sheffield: Sheffield Academic Press, 1993), 143-8; Wilfred G. E.
Watson, Classical Hebrew Poetry: A Guide to Its Techniques, Journal for the Study of the Old Testament
Supplement Series 26 (Sheffield: Sheffield Academic Press, 1985), 83-6.
152 Watson, "Ugaritic Poetry," 192; Classical Hebrew, 4-9; Wilfred G. E. Watson, Traditional
Techniques in Classical Hebrew Verse, Journal for the Study of the Old Testament Supplement Series 170
(Sheffield: Sheffield Academic Press, 1994), 104-91.
153 H. L. Ginsberg, "A Phoenician Hymn in the Psalter," in Atti del XIX Congresso Internazionale
degli Orientalisti Roma, 23-29 Settembre 1935 (Rome: Tipogafia del Senato, 1938). Unless otherwise noted, I
have used the Ugaritic transliterations and translations (along with the apparatus) of John C. L. Gibson in
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Ginsberg concludes that this Psalm is a metamorphosis of a Canaanite hymn. Similarly,
Theodor H. Gaster observes that various biblical Psalms, Psalm 29 in particular, bear
resemblances to Canaanite psalmody.154 Gaster argues that these Psalms were originally
hymns to the god Hadad, which were later adopted as part of Israelite worship.155 Ginsberg
and Gaster originally argued for affinities on the basis of parallel language and subsequently
came to recognize the mythological background to certain biblical Psalms. For example,
Ginsberg recognizes an early Canaanite grammatical form in Psalm 29:6, where for the MT
E71p~p he reads with an archaic coordinative suffix D.156 For Gaster, the Babylonian
poem Enuma elis and the Canaanite Poem of Baal provide the "true interpretation" of
biblical Psalms that contain parallel language.157 Such is the case with Psalm 93, the psalm
in Habakkuk 3, and Gaster suggests that "Psalm 29 is ... the typical 'hymn of laudation'
detached from its mythic context, YHWHized, and preserved as an independent
1 CO
composition." Noting the abruptness of the end of the laudation at Psalm 29:9, Gaster
assumes an immediately antecedent lacuna (with a missing subject) which he fills by a
comparison with Enuma elis vi, 144.159 Thus, Gaster proposes to restore something like:
"in^n1 □150Hp *?np The congretation of the holy ones praise him.
T1ID ~)0X "to And in his palace all of it recites the Glory.
In so doing, Gaster also then compares □,2Jl"fp ^Hp to its usage in Psalm 89:6 and the mnSQ
□Enp of the inscription of Yehawmilk ofByblos.16° Gaster concludes that the word CBTIp
denotes the pantheon in the eighth century B.C.E. Canaanite magical plaque from Arslan
Tash, and that the same usage may be recognized in Psalm 16:3; Job 5:1, 15; Hosea 12:1;
and Zechariah 14:5.161
Canaanite Myths and Legends, 2nd ed. (Edinburgh: T&T Clark, 1978).
154 Theodor H. Gaster, "The Earliest Known Miracle-Play?" Folklore 44 (1933): 379-90; "Psalm 29,"
The Jewish Quarterly Review 37 (1946-7): 55-65.
155 Gaster, "Earliest Known," 379-90; "Psalm 29," The Jewish Quarterly Review 37 (1946-7): 55-65.
156 Other examples of this coordinative suffix which Gaster believed to be misunderstood in the MT
are: (a) Numbers 24:17 Dpjr □13D1D fn - "Jacob's star ruleth"; (b) Deuteronomy 33:3 pbnb "On Dm
~pn~0"T □NtD' - "and they - they crouch at thy feet that they may receive thine utterances'; (c) Joel 1:17
nnm - "overturned are the barns"; (d) Psalm 42:5 DTlbX JTD IV D,-nx - "I move to the Temple."
Gaster, "Psalm 29," 65.
157
Gaster, "Psalm 29," 57. Standard transliteration practices will be followed as summarized in
Stanislav Segert, A Basic Grammar of the Ugaritic Language: With Selected Texts and Glossary (Berkeley:
University of California Press, 1985), 21.
158 Ibid. A conclusion also reached by others such as Frank M. Cross, "Notes on a Canaanite Psalm in
the Old TestamentBxdletin of the American Schools ofOriental Research 117 (1950): 19-21; Canaanite Myth
andHebrew Epic: Essays in the History ofthe Religion ofIsrael (reprint, Cambridge: Elarvard University Press,
1997), 151-6.
159 Gaster, "Psalm 29," 62.
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William F. Albright has exerted considerable influence on the study of the
relationship between Ugaritic literature and Hebrew psalms. Albright writes on the verbal
and stylistic similarity of Canaanite literature to Hebrew poetry, especially to early poems
such as the Song ofMiriam (Exodus 15), the Song ofDeborah (Judges 5), the Blessing of
Moses (Deuteronomy 33), Psalm 29, and Psalm 68.162 In his study of the psalm in Habakkuk
3, Albright discusses the metrical, stylistic, and mythical parallels between Ugaritic texts and
Habakkuk 3.163 Albright concludes that Ugaritic exerts a direct literary influence on Israelite
psalmody and music.164
Albright's students John H. Patton and Mitchell Dahood explore other relationships
between Ugaritic and the Hebrew Bible. Patton discusses four elements in common to
Canaanite literature and the Psalms: (a) prosody; (b) thought patterns (mythical elements and
cultic concepts); (c) word patterns (seven common concepts); and (d) word parallels (dozens
of parallel words).165 Patton lists a great number of roots which the two languages have in
common and also the usage of verbs in comparable stems. Patton compares the vocabulary
of the Psalms with the vocabulary of the then extant Ugaritic literature and finds that
approximately 46% of all roots appearing in the Psalms are common to both, while 54% of
the roots appearing in Ugaritic are common to both.166 Regarding the language of Psalm 16,
Patton notes the roots OlD (16:5)167 and DDD (16:5)168 as being distinctively parallel in
Ugaritic with their particular usage in Psalm 16.
In general, Patton finds that the phonemes occurring in the literature of Ugarit and in
the Hebrew of the Psalms show time development rather than dialectic variation, though
there is "a little dialectic difference."169 Patton sees the dialectic and time differentiation of
such a minor nature that he concludes that the two languages may "almost be called
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contemporaneous, especially with the archaisms which are prevalent in the Psalms."
162 William F. Albright, "The Role of the Canaanites," 328-62. See particularly 339, 351. Also see "A
Catalogue of Early Hebrew Lyric Poems (Psalm 68)," Hebrew Union College Annual 23 (1951): 1-39; "Two
Little Understood Amarna Letters from the Middle Jordan Valley," Bulletin of the American Schools of
Oriental Reserch 89 (1943): 7-21.
163 William F. Albright, "The Psalm of Habakkuk," in Studies in Old Testament Prophecy, ed. H. H.
Rowley (Edinburgh: T&T Clark, 1950), 1-20.
164 Albright, "The Role," 351. (A direct literary relationship as argued by others such as Cross,
Canaanite Myth, especially see 112-3; 142-4; 147; 343-6.)
165 John H. Patton, Canaanite Parallels in the Book ofPsalms (Baltimore: Johns Hopkins University






Patton's principal conclusion that linguistically the literature of Ugarit is a kindred dialect to
the Hebrew of the Psalms is well known today.
In current dialogue, some scholars hold the view that Ugaritic is a Canaanite dialect
(the Canaanite languages being understood to include the Old Canaanite of the Amarna
glosses, Phoenician, Moabite, and biblical Hebrew).171 Others maintain that Ugaritic is an
independent language "quite distinct from Canaanite."172 Ginsberg's classifications of
northwest Semitic languages, as followed by many scholars today, are:173
a) Canaanite
i) Phoenic (Ugaritic, Phoenician, and Punic; probably also Philistine and
Ashdodite) (oldest group ofCanaanite)




That the grammar, syntax, and vocabulary of biblical Hebrew poetry resemble that of Ugarit
is widely understood today as is the similarity between Canaanite poetry and biblical poetry
which manifests itself in the use of common metrical features and parallelism. Patton's
assertions regarding direct influence of the Canaanite of Ugarit upon the composition of the
Psalms as seen in religious-cultic parallels and concepts common to the two literatures still
occupy an important place in current comparative scholarship.174 Patton himself recognizes
the danger of going beyond the comparative linguistic evidence. While maintaining a direct
influence of the Canaanite of Ugarit upon the composition of the Psalms, Patton ends his
study by saying:
This study deals only with comparisons. If it were to include also contrasts,
ideas would play an important role. The same words, word patterns, and
thought patterns may be used to express totally different ideas. If these ideas
are taken out of their concrete form of expression and used in any type of
figure of speech, their original connotation may be entirely lost. This would
be found to be true of the spiritual and moral significance of the Psalms and
175 ^the Ugaritic literature.
171 See JosefTropper, "Is Ugaritic a Canaanite Language?" in Ugarit and the Bible: Proceedings ofthe
International Symposium on Ugarit and the Bible, Manchester, September 1992, ed. George J. Brooke et al.
(Mtinster: Ugarit-Verlag, 1994), 343-53; Segert, Basic Grammar.
172 Daniel Sivan, A Grammar of the Ugaritic Language (Leiden: Brill, 1997), 3. And see Ian Young,
Diversity in Pre-Exilic Hebrew. Forschungen zum Alten Testament 5 (Tubingen: J. C. B. Mohr (Paul Siebeck),
1993), 5; Albrecht Goetze, "Is Ugaritic a Canaanite Dialect?" Language 17 (1941): 127-38; Zellig S. Harris,
Development of Canaanite Dialects: An Investigation in Linguistic History (New Haven, Conn.: American
Oriental Society, 1939), 127-38.
173 H. Louis Ginsberg, "The Northwest Semitic Languages." In The World History of the Jewish
People. Vol. 2, Patriarchs, ed. Benjamin Mazar, 102-6. Jerusalem: Jewish History Publications, 1970), 102-6.
For further discussion, see Young, Diversity, 4-71; Saenz-Badillos, History, 29-62.
174
E.g., see Avishur, Studies in Hebrew, Young, Diversity.
175
Patton, Canaanite Parallels, 48.
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Numerous studies of parallel word pairs and concepts occurring in Ugaritic literature
and the Psalms have now followed.176 Roger T. O'Callaghan's 1954 study, "Echoes of
Canaanite Literature in the Psalms," seeks to highlight the influence of Canaanite literature
on the Psalms and to illustrate that particular passages in the Psalms are best understood in
light of their Canaanite background. In Psalm 16:2 O'Callaghan notes that we read "I said to
YHWH, my Lord art thou ..." and the verse ends ^birb? TQiCD, which the LXX and
Vulgate both translate, "You have no need of my goods/goodnesses."177 Yet O'Callaghan
further notes that Symmachus, the Jerusalem Targum, and the "new Roman version" (1945)
read non sine te, which suggests the emendation -p"TybQ.178 Apart from the fact that TOiCD is
most naturally translated "my happiness" here,179 rather than "goods," O'Callaghan suggests
that the translations have gone too far. We may have recourse to Phoenician where the
particle bl is not only negative, as is well known180 (compare Psalm 141:4b, "and with men
who work iniquity I shall never eat [DribfrbQ)] of their delicacies"), but it may also be
asseverative.181 Thus, in the Ugaritic legend of Aqhatu, the phrase (2 Aqht i, 21) bl It bn Ih,
in the immediately preceding context can be translated positively only, "may he indeed have
1 89
a son." Therefore, it is possible that we may read in Psalm 16:2 "my happiness is indeed
in [literally "on" or "upon"] thee."183
176
Beginning in 1946, see e.g., Joseph Coppens, "Les Paralleles Du Psautier Avec les Textes De Ras-
Shamra-Ougarit," Le Museor 59 (1946): 1-30, dealing with eighteen parallel word pairs and concepts
(seventeen from the Psalms and one from Habakkuk 3) between Ugaritic literature and the Psalms; and "Trois
paralleles ougaritiens du Psautier," Expository Times Literature 23 (1947): 173-7, in which three more parallels
are noted (Psalm 110:3, 6; 82:7).
177




BDB, s.v. "rmtD." For discussion, see pages 143-4.
180
O'Callaghan, "Echoes," 166. Also see Saenz-Badillos, History, 57; Matitiahu Tsevat, A Study of
the Language of the Biblical Psalms, Journal of Biblical Literature Monograph Series 9 (Philadelphia: Society
of Biblical Literature, 1955), 48-9, 50; BDB, s.v. "by"; E. Kautzsch and A. E. Cowley, Gesenius' Hebrew
Grammar, rev. 2nd ed. (Oxford: Clarendon, 1910), 481; Paul Joiion, A Grammar ofBiblical Hebrew, 2 vols.,
trans, and rev. T. Muraoka (reprint, Rome: Editrice Pontificio Institute Biblico, 1996), 2:607; Johannes F.
Friedrich, Phonizisch-Punische Grammatik. Analecta Orientalia 46 (Rome: Pontificium Institutum Biblicum,
1970), 125; Cyrus H. Gordon, Ugaritic Manual: Newly Revised Grammar, Texts in Transliteration, Cuneiform
Selections, Paradigms, Glossary, Indices. Analecta Orientalia 35 (Rome: Pontificium Institutum Biblicum,
1955), 61, 86, 89, 97, 246; Sivan, Grammar, 184-5; Segert, Basic Grammar, 100.
181
O'Callaghan, "Echoes," 166; Peter C. Craigie, Psalms 1-50, Word Biblical Commentary (Waco,
Tex.: Word, 1983), 155; Gordon, Ugaritic Manual, 61, 86, 89, 97, 246. Cf. Takamitsu Muraoka, Emphatic
Words and Structures in Biblical Hebrew (Jerusalem: Magnes, 1985), 125-7.
182 O'Callaghan, "Echoes," 166.
183 For this use of by cf. Psalm 7:11 □inbN~by 'MO - "my shield is in God." In both cases the by
indicates the source of support. To translate by as "from" is also acceptable here provided its force is not
separative, as in Psalm 4:7. See pages 143-4 for discussion ofby in Psalm 16:2.
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Matitiahu Tsevat has attempted to describe the idiom of the psalms as compared to
the whole of classical Hebrew.184 Tsevat groups linguistic items (words, forms, and phrases)
based on concentration in the Hebrew Bible - by the ratio of occurrences in psalm passages
to outside occurrences.185 Based on this method, the language of Psalm 16 includes the
following three words that Tsevat thereby concludes are part of the particular diction of
biblical poetry:
1.^3 (39:25 - i.e., thirty-nine times inside biblical psalm passages and
twenty-five times outside.)186
2. FTK] / FI33 (22:16 - twenty-two times inside biblical psalm passages and sixteen
times outside.)187
184
Tsevat, Study. Tsevat considers the following as psalm passages in the Hebrew Bible: the Book of
Psalms, exclusive of 45 and the headings of individual psalms; Genesis 9:26 and 14:20; Exodus 15:2-18;
Deuteronomy 32:3f; 33:2-5; Judges 5:2-5, 31a; 1 Samuel 2:1-10; 1 Kings 8:12f.; Isaiah 6:3; 12; 25:1-5, 9; 26:1-
19; 33:2, 20; 38:10-20; 42:10-12; 44:23; 51:9f.; 59:9-15a; 63:7-64:11; Jeremiah 10:24; 11:18-20; 12:1-3; 14:7-
9, 19-22; 15:11; 15:11, 15-18; 16:19; 17:12-18; 18:19-23; 20:7-13; 31:18f; Joel l:19f; 2:17; Amos 7:2, 5; Jonah
2:3-10; Micah 7:14-20; Nahum 1:2-8; Habakkuk 1:2-4, llb-17; 3:2-19; Job 7:7-21; 9:27-31; 10:2-22; 13:20-
14:22; 30:19-23; Lamentations l:9b-ll, 20-22; 2:20-22; 3:19f., 23, 43-45, 55-66; 5. Study, 4-5.
185 Tsevat notes that in order to appreciate the ratio of the single elements, one must bear in mind that
the psalms represent only about one twelfth (8.5%) of the Hebrew Bible. Study 10, 79. And see pages 2-14 for
a detailed description ofTsevat's assumptions and method.
186 Of the sixty-four total occurrences found, Tsevat notes Psalm 10:4, 6, 11, 15, 18; 16:2, 4 (bis), 8;
17:3 (bis), 5; 21:3, 8, 12; 30:7; 32:9; 46:6; 49:13; 58:9; 78:44; 93:1; 104:5, 9 (bis); 119:121; 140:1 If.; 141:4;
147:20; Isaiah 26:1Of., 14 (bis), 18 (bis); 33:20 (ter) as being in poetry. Of the thirty-nine times, six are from
Isaiah 26 (the so-called "Isaiah Apocalypse" or "Eschatological Psalm," Joseph Blenkinsopp, Isaiah 1-39, 365-
73) and three from Isaiah 33 ("A Psalm of Petition and Praise," Blenkinsopp, Isaiah 1-39, 435-47. The Qere in
Hosea 9:16 is not counted, the Kethiv being preferable. Tsevat, Study, 86-7. See HALOT, s.v. "^2," which
counts approximately fifty occurrences, noting the odd concentrations in Psalms and Isaiah and that they are
mostly in poetical texts and are often repeated in a short passage (e.g., Isaiah 26:10-18 seven times; 33:20-24
seven times; Psalm 10:4-18 five times) and most often used with the imperfect. HALOT also notes that is
used with 010 sixteen times. David J. A. Clines, ed., The Dictionary ofClassical Hebrew (Sheffield: Sheffield
Academic Press, 1993, 1995, 1996, 1998), s.v. "^D," counts sixty-nine occurrences in the Hebrew Bible, two in
Sirach, and fifteen in the Dead Sea Scrolls. The occurrences in Sirach are 35:4 (with imperfect) and 11:5
(preceding a preposition in a nominal clause). The occurrences in the Dead Sea Scrolls with an imperfect verb
are 4Q413 1:3; 4Q525 14:2, 8; 4QTestim 20; 4QMa 11:1, 12; 4QShirShab4 23:1, 4; 4Q525 14:2, 6; 4QBarkc
1:5; 4QHodc 3:2; 4QBarkc 1:8; 4AQRitPur 42:1, 5; 1QS 8:8 (twice). Other usages are found in 4Q418 81:4;
4Q422 10:4; 4QRitMar 257:2; 4QRitPur 102:2. Abraham Even-Shoshan, ed., A New Concordance of the
Bible: Thesaurus of the Language of the Bible, Hebrew and Aramaic Roots, Words, Proper Names, Phrases,
and Synonyms, 2nd ed. (Jerusalem: Kiryat Sefer, 1997), s.v. "'PB," also lists sixty-nine biblical occurrences as
does Accordance, s.v. "32." The five additional occurrences of ^2 in the Hebrew Bible increase Tsevat's ratio
(adding all five to what Tsevat considers poetry). Also note that Johannes Friedrich says regarding ^2, "Hebr.
bn nur poetisch." Phonizisch-Punische Grammatik, 125.
187 Psalm 9:7, 19; 10:11; 13:2; 16:11; 44:24; 49:20; 52:7; 68:17; 74:1, 3, 10, 19; 77:9; 79:5; 89:47;
103:9; Isaiah 33:20; Jeremiah 15:18; Job 14:20; Lamentations 5:20 (Habakkuk 1:4). (1 Samuel 15:29,
Lamentations 3:18 and 1 Chronicles 29:11 have other meanings and are not counted.) Tsevat, Study, 94.
Tsevat's forty-one occurrences are confirmed by the count of Clines, Dictionary, s.v. "1133" - "1133" which
includes the occurrence of Psalm 16:11 as meaning "forever" along with Amos 1:11. Also listed are three
occurrences in Sirach and thirty-nine in the Qumran manuscripts which seem to parallel the various usages of
1733 in the Hebrew Bible. See pages 169, 172, 203-4 (footnote 251). Also listed is one instance with a similar
adverbial usage, meaning "forever," in Genizah Psalms 1:11. HALOT, s.v. "1133," also lists forty-one
occurrences and defines the usage at Psalm 16:11 as adverbial, meaning "forever," Even-Shoshan and
Accordance list forty-five occurrences, including three noun forms Tsevat apparently disregarded and one
instance (Amos 8:7) that Tsevat would not have considered as being in a psalm passage.
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3. nno (12:11 - twelve times inside biblical psalm passages and eleven times
outside.)188
In analyzing his findings, Tsevat concludes that the contents of the psalm passages
only account for a minority of the particular language of the psalm passages. Consequently,
Tsevat looks for other causes for the peculiarities of the idiom of the psalms. First, Tsevat
looks at the idea that there is a tendency of prayer in general to perpetuate, at a later time, the
common language, secular or sacred, of an earlier period.189 Tsevat reasons that linguistic
features which are common to the biblical psalm passages and Canaanite dialects, but which
are not proportionately shared by the rest of the Hebrew Bible, share a common heritage
from a time when Hebrew and other branches of Canaanite were not yet separated. Tsevat
concludes, therefore, that Hebrew devotional poetry has preserved remnants of an earlier
linguistic stage which has almost been lost in more common biblical Hebrew.
With respect to Ugaritic material, Tsevat does not assume that Ugaritic is to be
understood as a Canaanite dialect. Stylistic similarities between Ugaritic and biblical
literature may be explained by the "wave theory,"190 which Tsevat finds especially applicable
to cultic language. Tsevat concedes the possibility of mutual linguistic influence during the
greater part of the second millenium B.C.E. as Canaanite and Ugaritic were similar enough
for such influence not to cause too much divergence from the peculiar norm of either
language.191
188 Tsevat divides the occurrences of nncp as follows:
(a) "Pit" 5:3 (Psalm 7:16; 9:16; 35:7; 94:13; Job 9:31 [either to (a) or (b)])
(b) "Hell" 7:8 (Psalm 16:10; 30:10; 49:10; 55:24; 103:4; Isaiah 38:17; Jonah 2:7).
Tsevat, Study, 100. The eleven occurrences not considered by Tsevat to be found in psalm passages
are: Proverbs 26:27; Job 17:14; 33:18, 22, 24, 28, 30; Isaiah 51:14; Ezekiel 19:4, 8; 28:18. Tsevat's finding of
twenty-three total occurences of nntO in the Hebrew Bible is confirmed by Even-Shoshan, Concordance, s.v.
"nntii"; Gerhard Lisowsky, Konkordanz zum Hebraischen Alten Testament, 2nd ed. (Stuttgart:
Wiirttembergische Bibelanstalt, 1958), s.v. "£100"; Accordance, s.v. "000." In addition to these occurrences of
this noun form, there are numerous occurrences of verb forms (see page 163-4, footnote 219, and pages 167-9
for discussion).
189
Tsevat, Study, 46. "Religious ritual is the most conservative aspect of any culture or society, so
much so that even after the significations of specific rituals no longer are meaningful, the rituals nevertheless
are perpetuated (often with new significations attached to them)." Gary A. Rendsburg, "An Essay on Israelite
Religion," in Approaches to Ancient Judaism: New Series, Vol. 8, ed. Jacob Neusner (Atlanta: Scholars Press,
1995), 12. And see Leopold Sabourin, The Psalms: Their Origin and Meaning, 2 vols., rev. ed. (New York:
Alba House, 1974), 1:62-3.
190 Leonard Bloomfield, Language (New York: Henry Holt, 1933), 317-18.; Goetze, "Ugaritic," 16,
91; cf. William F. Albright, "Two Amarna Letters," 7-8; and "The Role," 339, 351. For a defense of the "wave
theory," not by assuming migration of ethnic groups but by reference to the existence of linguae francae, see
Joshua Blau, "Hebrew and North West Semitic: Reflections on the Classification of the Semitic Languages,"




In his listing of Canaanite material, Tsevat includes *72 (occasionally lengthened to
or 'TTX) which he notes is very frequent in Canaanite literature.192 Tsevat also lists
as being common in Ugaritic literature.193 Overall, of the 166 elements of the particular
language of the psalms, that is, elements which in biblical Hebrew are known solely or
overwhelmingly from the psalms, thirty-five to forty are known from Canaanite, Ugarit, and
Old Babylonian sources of Israel's precursors or contemporaries.194 Accordingly, Tsevat
concludes that psalm language has preserved parts of linguistic strata which are older than
biblical Hebrew in general. As a parallel, Tsevat offers the example of Tannaitic prayer.
Some of the features in Tannaitic prayers that are basic to biblical Hebrew, but are otherwise
unknown to Middle Hebrew, are the usage of the relative pronoun ""I5DK, the infinitive
absolute, the infinitive construct with various prepositions, the waw conversive, and the
vocabulary.195
Tsevat suggests that the presence in the Hebrew Bible of particular devotional
language which has perpetuated otherwise rare forms of speech can be explained in two
ways: (1) A genuine Israelite idiom might have been partly preserved in it, representing a
stage of language history as old as the oldest pieces of the Hebrew Bible; (2) the language of
the biblical psalms passages is a continuation of the cultic language used at the Canaanite
shrines at the time of the Israelite immigration into Palestine. The Israelites adopted the
language along with other customs and beliefs. These two explanations are not mutually
exclusive but they do indicate roughly the same age as the time to which Tsevat traces back
the origin of psalm language, the time of the immigration of the Israelite tribes into Palestine.
Both explanations show a tradition of psalm idiom in Israel from its earliest times as a
"nation." Thus, the psalms are not latecomers in Israel's culture. Rather, a broad tradition
carried early language into later poems.
In arguing that Psalm 68 is a catalogue of songs, Albright assigns the catalogue to a
comparatively early date (to the time between the thirteenth and the tenth centuries
B.C.E.).196 Albright's dating of Psalm 68 implies an even earlier dating for the rise of psalm
singing at large in Israel. Tsevat concludes that the existence of a whole psalm literature at
192 Ibid. Similarly, see J. Friedrich, Phonizisch-Punische Grammatik, 125.
193
Tsevat, Study, 50. As discussed Cyrus H. Gordon, Ugaritic Manual, 61, 86, 89, 97, 246; Friedrich,
Phonizisch-Punische Grammatik, 125; Sivan, Grammar, 184-5; Segert, Basic Grammar, 100, 181.
194
Tsevat, Study, 55, 141.
195 Ibid., 58-9.
196 William F. Albright, "A Catalogue of Early Hebrew Lyric Poems (Psalm 68)," Hebrew Union
College Annual 23 (1951): 9-10.
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the time of Solomon has been proved by Albright. Tsevat reasons that the results of his own
study project the beginning of psalm composition in Israel back before the time ofDavid.197
In a 1955 critique198 of Albright's view of the "fundamental importance"199 of the
Ugaritic texts in Psalms study, Sigmund Mowinckel highlights the fact that "real psalms" are
"scantily" represented among the Ugaritic texts.200 Mowinckel agrees that the hymnic
fragments in the El-Amarna letters, as collected and discussed by Jirku and Bohl, and the
isolated hymnic lines in Ugaritic literature, which have been discussed by Patton and
Coppens, demonstrate the historical connection between Hebrew and Canaanite psalmody.
Also, Mowinckel admits that Psalm 19a (following Gunkel and others) and Psalm 29
(following Ginsberg and others) might be Canaanite psalms. Further, Mowinckel broadly
states that:
The Ugaritic texts have given us samples of religious poetry in 'the language
of Canaan,' from a time before the Israelite immigration, representing a
culture adopted by the Israelites, and a religion from which, to say the least,
they took over many religious forms and conceptions, positively as well as
negatively (by 'contrast influence').201
Mowinckel's view of the literary features of any individual psalm is only understood
against the background of his placing fundamental importance (following Gunkel) on a
psalm's Gattung and definite Sitz im Leben. Mowinckel argues (following Gunkel) that the
Gattungen spring up out of a traditionally fixed function in religious life, a situation and a
function which created the elements of form and content which are peculiar to the Gattung of
any psalm. Understanding that the Psalms were composed for use in recurring cultic
situations leads Mowinckel to explain why the Psalms "nearly always" express themselves in
909
general, often stereotyped, phrases and metaphors. Mowinckel takes for granted that the
institution of Temple singers must be as old as the Temple itself. And if the origin of




Sigmund Mowinckel, "Psalm Criticism between 1900 and 1935: Ugarit and Psalm Exegesis," Vetus
Testamentum 5 (1955): 13-33.
199 As quoted by Mowinckel, "Psalm Criticism," 13. And see William F. Albright, Archaeology and
the Religion of Israel: The Ayer Lectures of the Colgate-Rochester Divinity School, 1941 (Baltimore, Md.:
Johns Hopkins University Press, 1942), 126.
200 Mowinckel, "Psalm Criticism," 14. However, Mowinckel wrote before the publication of Manfried
Dietrich, et al., eds., Die Keilalphabetischen Texte aus Ugarit. Teil 1 Transkription, Alter Orient und Altes
Testament 24/1 (Neukirchen-Vluyn, Germany: Neukirchener Verlag, 1976), text 1.119 (123-4) in Andree
Herdner, "Nouveaux textes alphabetiques de Ras Shamra XXIV, Campagne 1961," in Ugaritica VII, ed. Claude
F. A. Schaeffer, Paris: Mission archeologique de Ras Shamra, College de France, 1978), 35-9 and the hymns to
Baal (Text 3) and El (Text 2) published by Charles Virolleaud, "Les Nouveaux Textes Mythologiques et
Litorgiques de Ras Shamra," in Mission de Ras Shamra: Volume 16: Ugaritica V, ed. Jean Nougayrol et al.
(Paris: Imprimerie Nationale, 1968), 551-9.
201 Mowinckel, "Psalm Criticism," 14.
202 Mowinckel, "Psalm Criticism," 16.
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criticism has emphasized - the Canaanites must have had "singers," a stipulation which
Mowinckel ascertains from Ugarit around 1400 B.C.E.203 For Mowinckel, this proves that
Hebrew Temple music rests on pre-Israelite traditions.204
With respect to the relationship between Psalms and the Prophets, Mowinckel finds,
both regarding style and content, that the psalmodic style was imitated by the prophets.205
The style of hymns as well as laments (national and individual ones) is older than Second
Isaiah, Jeremiah, and First Isaiah (6:3), and existed fully developed in their time, just as
Amos already refers to the use of the Psalms in the service as a regular element (Amos 5:23).
Mowinckel reasons that the piety of the Psalms provides the background of the actions of the
prophets as a consequence of "the prophets as an organization belonged to the Temple
personnel and played an instrumental part in the public cultus."206 However, Mowinckel
does not necessarily equate the canonical Prophets with cult prophets. Historically, the seer
and priest evidently were the same cultic functionary, the keeper of the sanctuary.
Somewhere along the way in Israel, however, these two functions came to be separated. The
seer moved more toward the prophetic function and the priest became a mediator of
YHWH's revelation in the cult; he pronounced the priestly oracle. Mowinckel finds the
prophetic origin separate from priestly origins, and not as old as the priestly origins. Yet the
early □1R,n] do function in relation to the sanctuaries. They are Temple prophets, part of an
institution, an organization of Temple functionaries which owes much to the cult. They were
visionary and came to be bearers of revelation. These people were also related to the music
of the cult and in the end the institutional cult prophet faded into the musical background of
the cult. Ultimately, Mowinckel finds no basic distinction between the prophetic and priestly
207methods of bearing revelation.
Oracles are often found in psalms, many of them cult-liturgical compositions ofmany
voices. Mowinckel considers these to be prophetic psalms. The inspired cult prophet speaks
YHWH's word to the people, whether king or nation or individual. These oracles are often
in response to laments and prayers for help, though the elements of blessing and warning are
203
Following Albright, who understands sarim as a class of Temple personnel at Ugarit ca. 1400
B.C.E. Albright, Zlrc/meo/ogy, 209.
204 Mowinckel, "Psalm Criticism," 19.
205 Contra Gunkel, who saw the chronological influence to be primarily, but not exclusively, from
prophet to psalmist. Gunkel and Begerich, Introduction, 319-32.
206 Ibid., 20. For discussion, see Aubrey Johnson, The Cultic Prophet in Ancient Israel, 2nd ed.
(Cardiff: University ofWales Press, 1962).
207
Sigmund Mowinckel, The Psalms in Israel's Worship, 2 vols., trans. D. R. Ap-Thomas (New York:
Abingdon, 1962), 2:53-78.
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also present. So Mowinckel sees the prophetic element in the Psalter in terms of form and
908
content, primarily in the oracles.
Examples of cult prophecy which have later been expanded include the first two
chapters of Habakkuk (who Mowinckel calls a cult prophet and psalm poet) which
Mowinckel takes to be a psalm, a lament, and prayer liturgy. Habakkuk 3 is a cultic psalm, a
psalm of confidence (Vertrauenpsalm) based on YHWH's past great works.209 Mowinckel
also notes that the Book of Joel mixes the psalm style and the prophetic style.210 Thus,
Mowinckel sees a clear relationship between psalmody and prophecy while affirming the
similarity in form and content in both kinds of literature. While Mowinckel acknowledges
that the situation is complicated with canonical Prophets, he does assert that their psalmic
elements may in some cases be accounted for by the influence of the tradition of cult
prophets.211 In others words, the Psalms have chronological priority and much of the
influence must originate there.
Related to the other religions of the Near East, Mowinckel finds the psalmography of
Israel to be in far-reaching conformity not only of phraseology, use of metaphors, and the
like, but even between the various types and their places within the cultic situation.
Mowinckel finds in common both hymns and psalms of lamentation and thanksgiving,
public as well as private, but concludes that it is not a question of an individual Israelite
psalmist having imitated a definite Babylonian or Egyptian psalm, but of participation in a
common oriental tradition of religious, poetical style, based on analogous cultic situations
and rituals much older than the origin of the historical people of Israel. In other words, Israel
stepped into a cultural circle with fixed conventions, and adopted essential features from it in
form and content, adapting them to the demands of Yahwehism. Mowinckel goes on to say
that "It can likewise now be taken for granted that there are close historical connections in
style and ideology between the Canaanite religious poetry and the much older Babylonian
919
and Egyptian cult ideology and psalmography."
While agreeing with Albright that the Canaanites served as intermediaries when
Israel adopted oriental psalmography, Mowinckel maintains, largely due to the paucity of
Canaanite evidence, that it is impossible to say how great the resemblance may have been
208 Ibid.; Sigmund Mowinckel, '"The 'Spirit' and the 'Word' in the Pre-Exilic Reforming Prophets."
Journal ofBiblical Literature 53 (1934): 199-227.
209 Mowinckel, "'The Spirit,"' 210; Sigmund Mowinckel, "Zum Psalm des Habakuk: Habakuk 3,"
Theologische Zeitschrift 9 (1953): 1-23.
210 Mowinckel, "'The Spirit,"' 210.
211 Mowinckel, The Psalms, 2:65-73. For discussion, see William H. Bellinger, Jr., Psalmody and
Prophecy (Sheffield: Sheffield Academic Press, 1984), 9-27.
212 Mowinckel, "Psalm Criticism," 22.
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between the Israelite stylistic tradition and the Canaanite one. Mowinckel concedes that it is
a priori "very likely that the earliest Israelite psalmography in no small degree consisted of
remodellings of Canaanite originals."213 But Mowinckel prefers to think in terms of the
power of stylistic tradition rather than direct literary adaptation.214 Mowinckel summarizes
the contribution ofUgaritic literature to Psalms scholarship as follows:
Apart from this, the real and greatest importance of the Ugaritic texts to
Psalm investigation lies in three domains: 1) they provide us with the
Canaanite background of many of the mythical conceptions and metaphors
contained in the Psalms as in all other Hebrew poetry, and also give
interesting parallels to many religious ideas, as the Egyptian and Babylonian
texts have also done; 2) they give an abundance of contributions, as yet far
from exhausted, to lexicography, grammar, poetical phraseology and so on, in
the Psalms as well as in Hebrew literature of other descriptions; 3) they give
interesting and illuminating analogies to the numerous versions of the mode
of composition called "thought-rhyme" (parallelismus membrorum) common
to all poetry of the ancient Near East, and thus show us the types, which
broadly speaking seem to have been the immediate patterns of the Israelite
poets.215
Mowinckel finds the Canaanite material in the Psalms rather evenly distributed over the
religious and literary history of Israel (a span of time which Mowinckel finds evidenced by
Job, Habakkuk 3, and Second Isaiah). Mowinckel's main methodological objection to
Albright's attempts to date biblical poetry is that the existence of old elements in a given text
cannot always provide a solid ground for making chronological judgments, since those
elements, whose roots stretch back - linguistically - to remote antiquity, may still be
circulating within compositions written, or rewritten, - historically - at a relatively late
date. Therefore, Mowinckel's critique of Albright's view, and of the direction of
Albright's followers, regarding the importance of the Ugaritic texts ends with a warning
against drawing premature conclusions from the evidence, especially concerning Psalm
217
chronology and the date of the prevalence ofUgaritic influence on the Psalms.
The most comprehensive study of the relationship between Ugaritic literature and the
91 R
Psalms is found in Mitchell Dahood's three volume commentary on the Psalms. Dahood
213 Ibid., 23.
214 Ibid., 28. Exeptions where Mowinckel does see direct literary dependence include Psalms 19a; 29;
72; 104 (Egyptian).
215 Mowinckel, "Psalm Criticism," 24.
216 For discussion, see Avi Hurvitz, "Can Biblical Texts Be Dated Linguistically? Chronological
Perspectives in the Historical Study of Biblical Hebrew," in Congress Volume, Oslo, 1998, supplements to
Vetus Testamentum 80, ed. A. Lemaire and M. Sasbo (Leiden: Brill, 2000), 146-7; and Bruce K. Waltke and M.
O'Connor, An Introduction to Biblical Hebrew Syntax (Winona Lake, Ind.: Eisenbrauns, 1990), 11-2.
217 Ibid., 26.
218 Mitchell Dahood, Psalms 1-50: Introduction, Translation, and Notes, The Anchor Bible (New
York: Doubleday, 1966); Psalms 51-100: Introduction, Translation, and Notes, The Anchor Bible (New York:
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argues that Psalms exegetes have not made sufficient use of Ugaritic literature, in particular
criticizing Mowinckel for failing to utilize the Ugaritic material for philological analysis.219
Similarly, Dahood criticizes Hans-Joachim Kraus's commentary on the Psalms220 for failing
to recognize the importance ofUgaritic literature for a proper understanding of the Psalms.221
Dahood's approach may be seen clearly in his discussion of Psalm 16 as found in his
commentary222 and in his "The Grammar of the Psalter."223 Dahood's "The Grammar of the
Psalter" is a comparative grammar based on northwest Semitic texts (particularly Ugaritic)
and lists only those grammatical and stylistic phenomena which "have been elucidated by the
study of the Psalter within the northwest Semitic purview."224 In other words, Dahood's
"The Grammar of the Psalter" presupposes direct Ugaritic foundations.
Dahood understands Psalm 16 to be a profession of faith composed by a Canaanite
convert to Yahwehism, and asserts that the language and style are peculiarly Phoenician.225
With seemingly every interpretive decision in his analysis of Psalm 16, Dahood appeals for
settlement to Ugaritic and Phoenician parallels.226 In subsequent works, Dahood lists
hundreds of additional word pairs common to the Psalms and Ugaritic literature. However,
• • 997
while commonly relying on word pairs for matters of structure and meaning, current
scholarship has reduced the number of fixed word pairs understood to be shared by the
• 998
Psalms and Ugaritic literature to less than 200 in total. It seems clear for the development
of poetic parallelism in the biblical Psalms that the poets must have had at their disposal a
Doubleday, 1968); Psalms 101-150: Introduction, Translation, and Notes, The Anchor Bible (New York:
Doubleday, 1970).
219
Dahood, Psalms 1-50, xvi.
220
Kraus, Psalms l-59\ Psalms 60-150: A Critical Commentary, trans. Hilton C. Oswald.
(Minneapolis: Augsburg, 1993).
221
Dahood, Psalms 1-50, xvi-xvii.
222 Dahood, Psalms 1-50, 86-91.
223 Dahood, Psalms 101-150, 361-456.
224 Ibid., 363. And see Appendix 16 for a listing of all of Dahood's illustrations from Psalm 16.
225 Dahood, Psalms 1-50, 87.
226 Ibid., 87-91; Appendix 16.
227
E.g., see Mark Girard, Les Psaumes Redecouverts: De la structure au sens (1-50) (Saint Laurent,
Quebec: Bellarmin, 1996), 320-9; Auffret, "C'est pourquoi," 73-83; Rodriguez, "Datacion," 385-408.
228
Watson, Classical Hebrew Poetry, 133-4; Yitshak Avishur, Stylistic Studies of Word-Pairs in
Biblical and Ancient Semitic Literature (Kevelaer: Butzon & Bercker, 1984), pages 6-47 for a history of the
study ofword pairs highlighting the contributions of H. L. Ginsberg (6-8), U. Cassuto, (9-11), M. Held (11-14),
S. E. Loewenstamm (14-18), R. G. Boling (18-23), S. Gevirtz (23-26), W. Whallon (26-29), P. B. Yoder (29-
32), M. Dahood (32-41), W. G. E. Watson (41-44), E. Z. Melamed (44-45), and J. C. Greenfield (45-47). Some
critics have challenged Dahood's entire approach. E.g., see Herbert Donner, "Ugaritismen in der
Psalmenforschung," Zeitschrift fur die Alttestamentliche Wissenschaft 79 (1967): 322-50; Oswald Loretz, Die
Psalmen: 90-150, vol. 2 Alter Orient und Altest Testament 207 (Neukirchen-Vluyn, Germany: Neukirchener
Verlag, 1979); and "Die Ugaritistik in der Psalmeninterpretation," Ugarit-Forschungen 4 (1972): 167-9, who
adopts a radical approach of denying the existence of extensive affinities between Ugaritic literature and the
biblical Psalms.
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store of word pairs (whether synonyms, antonyms, merismi, related words, etc.).229 The
fixed nature of many pairs has led scholars to think that the pairs may have already been
found in literary form, either in oral tradition or written down.230 It would seem that the
word pair played the same role in Hebrew poetry as did the formula in classical Greek verse.
A high percentage of word pairs in a particular passage may be an indication that the text
9^1
originated orally, although this does not necessarily follow. In other words, a biblical poet
develops an idea or theme using traditional material, literary motifs, known forms, and
stylistic techniques. In this way, the psalm is traditional (or stereotypical), but is also
• • 232
original. Contemporary scholars find the following word pairs to be a significant literary
feature of Psalm 16:233
Verse 1st Word/ 2nd Word/ Avishur,
Reference (lexical form) (lexical form) Stylistic Studies
1. 16:3 crcpiij?'? (tfnp) PPR] (T1X) 461
2. 16:5a, 6b ,p'pn (pbri) rPm (rPm) 758
3. 16:2b, 6a Tnio (TO1B) □"0333 (Q"»i?3) 281,314,387-8
4. 16:9 noo (nop) 768
5. 16:9 P1? P1?) Hil? (1333) 761
6. 16:10b, 11a rnxn1? (nm) pynin ( BT) 259, 261,293-4
7. 16:10a, 11a pS] (0S3) □"n (o"n) 66
8. 16:11 in'P ( raft) niojp) (dT3) 452, 458, 460-1
9. 16:4b, 10a □90 (cn) (PSD) 253,559,577
10. 16:4b, 10b Km (NB33) inn Qri3) 82-3
11. 16:4c, 10a pop (nop) pS] (©□]) 761 (with 0*7)
12. 16:7a, 11a 9-m opo) □«n (□"n) 445-6, 461
13. 16:7b, lib piPp (rrfo) 99.? (n3Q) 761 (with ±>)
14. 16:2, 11 TniCD (miCD) ninQP (nnoP) 281, 534
15. 16:1,9 "•iron (non) noob (nan) 229, 233-4, 667
229 "Most of the literature on the subject accepts the hypothesis that there was a tradition of fixed word
pairs in Ugaritic and Hebrew poetry." Adele Berlin, "Grammatical Aspects of Biblical Parallelism," Hebrew
Union College Annual 50 (1979): 18.
230 See L. Alonso Schokel, A Manual ofHebrew Poetics (Rome: Pontifical Biblical Institute, 1988),
61-3. For further discussion see Berlin, "Grammatical Aspects," 18.
231
Watson, Classical Hebrew Poetry, 137.
232 Ibid., 66-86, 128-42.
233 Avishur, Stylistic Studies. For recent examples of these word pairs used as structural markers, see
Girard, Les Psaumes, 320-9; Auffret, "C'est pourquoi," 73-83; Rodriguez, "Datacion."
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Verse 1st Word/ 2nd Word/ Avishur,
Reference (lexical form) (lexical form) Stylistic Studies
16. 16:3,6 (pX) rfrrjD (rfrm) 199,278
17. 16:3, 10 piO (pX) 'TiXtf1? (^Xttf) 278
Based partially on the following four word pairs in Psalm 16, Yitzhak Avishur
concludes that Palm 16 contains a "large Canaanite, and especially Phoenician substrate,
being expressed partly by the appearance of the four pairs common to it and Canaanite."234
1. IDE? // DTD Psalm 16:11
The pair occurs four times in syndetic parataxis in the Azitawadda inscription.235
Based on its irregularity and its rarity in biblical Hebrew, Avishur concludes that this
• 996
pair is borrowed directly from Phoenician.
2. Clip // T"TX Psalm 16:3
A pair which Gaster had proposed as having a Canaanite parallel, to which Ashivur
237
agrees.
3. nOO // *79 Psalm 16:9
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This pair is common to Hebrew, Ugaritic, and Ammonite. In the Hebrew Bible the
pair is found in syndetic parataxis as a pair of verbs in Habakkuk 1:15 and likewise in
reverse order in Joel 2:21 (also see Isaiah 25:9, Psalms 31:8; 118:24). As a pair of
nouns the pair is found in Isaiah 16:10, Jeremiah 48:33, Joel 1:16, and Psalm 45:16.
As a parallelism (in addition to Psalm 16:9) see Isaiah 9:2; 66:10; Hosea 9:1;
Zechariah 10:7; Psalms 32:11; 48:12; 96:11 (= 1 Chronicles 16:31); 149:2; Proverbs
2:14; 24:17 and in reverse order, Psalm 14:7 (= Psalm 53:7). Parallelisms in chiastic
form are found in Proverbs 23:24-25 and Psalm 97:1, 8. Parallelism of noun and
verb is found in Isaiah 29:19 and Psalm 51:10. In the construct state the pair occurs
in Psalm 43:4. In the Hebrew Bible there is no parallelism between the nouns, but in
Sirach it appears twice, once in a bicolon (30:22) and once in a tricolon (34:28). In
the War Scroll the verbs are parallel in 13:12-13. The verb pair occurs in parallelism
234 Avishur, Stylistic Studies, 461.
235 Ibid., 452. See Hebert Donner and Wolfgang Rollig, Kanaanaische und Aramdische Inschriften, 3
vols. (Wiesbaden: Otto Harrassowitz, 1962-1964), 26A 1:6,11:7, 12-13, 16.
236 Avishur, Stylistic Studies, 458.
237 Gaster, "Psalm 29," 292; Avishur, Stylistic Studies, 461.
238 See Avishur, Stylistic Studies, 574-6; Umberto Cassuto, "Parallel Words in Hebrew and Ugaritic,"
in Biblical and Oriental Studies, vol. 2, Bible and Ancient Oriental Texts, ed. Umberto Cassuto, trans. Israel
Abrahams (Jerusalem: Magnes, 1973), 65; The Goddess Anath: Canaanite Epics of the Patriarchal Age, trans.
Israel Abrahams (Jerusalem: Magnes Press, 1971), 31; Jonas C. Greenfield, "Lexicographical Notes II,"
Hebrew Union College Annual 30 (1959): 142-3; Robert G. Boling, "'Synonymous' Parallelism in the Psalms,"
Journal of Semitic Studies 5 (1960): 238; Watson, Classical Hebrew Poetry, 129; Watson, Traditional
Techniques, 154.
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in Ugaritic and in an Ammonite inscription of approximately the seventh century
B.C.E.240 In Psalm 16:9, as is common with Ugaritic verse, the word pair is used in
internal parallelism (as is used extensively in Hebrew) to bond the two halves of the
line together.241
4. 21? // TOD Psalm 16:9
This pair is known in Ugaritic, Akkadian, and in biblical Hebrew.242 The pair occurs
mainly and frequently in Akkadian as a parallelism243 (in regular and reverse order)
and in sequential refrains of the pair.244 In Ugaritic the pair is also found as a
parallelism in at least three texts.245
Yet despite the evident Phoenician substrate, and other ancient Near East parallels,
Avishur does not find that Psalm 16 was Canaanite (or that it was composed by a
Canaanite).246 Preferring the more cautious approach advocated by Mowinckel and seen in
some more recent scholarship,247 Avishur has continued the investigation of Ugaritic poetry
along the line of its assumed parallel relationship to Hebrew poetry. Avishur's approach
does not accept the view of Albright and Dahood that treats Ugaritic literature and the
Hebrew Bible as a single literature. Avishur's approach continues upon the general
foundations laid by the work of Umberto Cassuto and others who analyze stylistic and
239 Avishur, Stylistic Studies, 575-6 (see, e.g., Andree Herdner, ed., Corpus des tablettes en
cuneiformes alphabetiques decouvertes a Ras Shamra-Ugarit de 1929 a 1939 [Paris: Imprimerie Nationale,
1963], 16 [125]: 14-15,98-99).
240 Ibid., 576.
241
Watson, Traditional Techniques, 152-4. For discussion, see pages 162-5.
242 Avishur, Stylistic Studies, 562-3; Cassuto, The Goddess Anath, 120; Samuel E. Loewenstamm,
"Grenzgebiete ugaritischer Sprach- und Stilvergleichung." Ugarit-Forschungen 3 (1971): 94; Watson,
Traditional Techniques, 264.
243 Avishur, Stylistic Studies, 562-3 (e.g., CTA K, 12; Stephen Langdon, Die neubabylonischen
konigsinschriften, Vorderasiatische bibliothek 4 [Leipzig, J.C. Hinrichs, 1912], 238 11:50; John A. Brinkman, et
al., eds., Chicago Assyrian Dictionary K [Chicago: Oriental Institute, 1971], 12).
244 Ibid., 562-3.
245 Ibid., 562 (iCTA 19 [1 Aqht] i, 34-35; CTA 12 [75]:12-13; CTA 18 [3 Aqht] i, 17-18). For an
instance of a parallelism in reverse order, see CTA 3 [ 'nt\ ii, 25-26. For discussion, see Watson, Traditional
Techniques, 264.
246 Avishur, Studies in Hebrew, 26-28.
247
E.g., Umberto Cassuto, "Biblical and Canaanite Literature," in Biblical and Oriental Studies. Vol.
2, Bible and Ancient Oriental Texts, ed. Umberto Cassuto, trans. Israel Abrahams (Jerusalem: Magnes, 1973),
16-18; "Chapter 3 of Flabakkuk and the Ras Shamra Texts," in Biblical and Oriental Studies. Vol. 2, Bible and
Ancient Oriental Texts, ed. Umberto Cassuto, trans. Israel Abrahams (Jerusalem: Magnes, 1973), 3-15; "Psalm
68," in Biblical and Oriental Studies. Vol. 1, Bible, ed. Umberto Cassuto, trans. Israel Abrahams (Jerusalem:
Magnes, 1973), 241-84; Samuel E. Loewenstamm, Comparative Studies in Biblical and Ancient Oriental
Literature, Alter Orient und Altes Testament 204 (Neukirchen-Vluya, Germany: Neukirchener Verlag, 1980);
From Babylon to Canaan - Studies in the Bible and Its Oriental Background (Jerusalem: Magnes Press, 1992);
Peter C. Craigie, "Parallel Word Pairs in Ugarit Poetry: A Critical Evaluation of Their Relevance for Psalm
29," Ugarit-Forschungen 11 (1979): 135-40; "The Comparison of Hebrew Poetry: Psalm 104 in the Light of
Egyptian and Ugaritic Poetry," Semitics 4 (1974): 10-21; Ugarit and the Old Testament, (Grand Rapids:
Eerdmans, 1983), especially 67-90.
95
literary features common to biblical and Canaanite literature, and assume that biblical
literature is the continuation of Canaanite literature whose first stages are represented by
Ugaritic texts.248 For example, in analyzing a Ugaritic prayer to Baal,249 KTU text 1.119,
Avishur notes similarities of language, form, and content to Psalm 29.250 While Avishur is
unable to fit this Ugaritic prayer into one of Gunkel's Gattungen, he does highlight the
assurance that the prayer will be answered as being similar to Gunkel's description of
"prophetic liturgies" (Prophetische Liturgien), and a phenomenon which Gunkel called "the
certainty of hearing" (Die Gewissheit der Erhorung) in biblical Psalms.251 Patrick D. Miller,
Jr., also notes the affinities between KTU 1.119 and biblical complaint psalms.252 The
(priestly) bracket (lines 26-28 and 35-36) around the prayer to Baal may be parallel to the
biblical Psalms. Before the prayer it serves to identify the reason for the petition; after the
prayer it announces Baal's response and deliverance. KTU 1.119 has the characteristic
elements of the divine response to complaints as one often encounters them in biblical
Psalms and in the oracles of salvation in Second Isaiah:
a. announcement that the deity has heard or will hear the prayer;
b. announcement of the deity's delivering action.
Gunkel goes on to argue that the biblical psalms of confidence (Vertrauenspsalmen)
(Psalms 4; 11; 16; 23; 27:1-6; 62; 131) developed from the complaint psalms (.Klagelieder
des Einzelneri) and are characterized by this certainty of hearing. Gunkel also concludes that
the Babylonian-Assyrian counterparts are of particular significance for understanding the
individual complaint songs and calls the Babylonian genre "extraordinarily extensive."254
Regarding the correspondence of Babylonian psalms to biblical Psalms, Claus Westermann
agrees and concludes that the most striking difference between the Egyptian and the
Babylonian psalms lies "in the astonishing predominance of prayer and confidence in those
249
KTU, text 1.119, 123-4. See Herdner, "Nouveaux textes," 35-9; Avishur, Studies in Hebrew, 253-
76.
250 Avishur, Studies in Hebrew, 255-67, concluding, e.g., that Psalm 29 and this Ugaritic psalm exhibit
"the use of the same structural schema, inclusio, and the usage of three-, seven-, and tenfold repetition."
251 Avishur, Studies in Hebrew, 269; Gunkel and Begrich, Introduction, 180-90. See pages 124-9,
158-61 for discussion of this aspect of Psalm 16.
252 See Patrick D. Miller, Jr., "Prayer and Sacrifice in Ugarit and Israel," in Text and Context: Old
Testament and Semitic Studies for F. C. Fensham, ed. W. Claasen, Journal for the Study of the Old Testament
Supplement Series 48 (Sheffield: Sheffield Academic Press, 1988), 139-55.
253 Ibid., 151-2.
254 Gunkel and Begrich, Introduction, 121-2. For discussion, see the following section. And see
Cumming, Assyrian, especailly 1-15 and all the parallels illustrated in pages 95-160; Westermann, Praise and
Lament, especially 36-51, for agreement with Gunkel's judgment regarding the widespread parallels in
Babylonian literature.
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255of Egypt." Further, in analyzing the affinity between Psalm 29 and Ugaritic literature,
Avishur adduces additional stylistic-literary parallels from Phoenician inscriptions and from
Akkadian literature, and concludes that the affinity is manifest not only in the use of
common vocabulary, but also in the use of common phrases and fixed word pairs.256
Thus, on a literary level, resort to the Ugaritic literature is based on a stability of
resources and forms.257 Scholars have now developed a view of "Canaanite prosody" on a
formal level that mainly affects poetic and prosodic structures. On the level of stylistic
discourse, broad acceptance of the usefulness of the comparison of shared Canaanite poetic
structures for the understanding of biblical discourse is seen in the contemporary exegesis of
9CO
Psalms. However, lexicographical correlation, while largely assumed by some modern
dictionaries of biblical Hebrew, must be validated by the context of each text. An
equalization of Ugaritic and Hebrew words, when each one functions in its own linguistic
and thematic context is unwarranted.
As illustrated by James Barr, proposals of lexicographical equation often suffer from
the weakness inherent in any comparative transposition: between the northern Canaanite of
the Late Bronze Age and the southern Canaanite of the Iron Age there is a temporal, spatial,
and cultural gap that demands caution in such correlations, taking into account the semantic
9SQ
displacement that linguistic data suffer in such circumstances. Likewise, and in a related
manner, proposals of ideological correlation between the Psalms and Canaanite-Ugaritic
960
mythology and religious praxis often suffer from equating an idea with a word. Further,
the "Canaanite" religion and cult mentioned at various places in the Hebrew Bible often
exhibits differences from the pantheon and cult known from the Ras Shamra texts.261
255
Westermann, Praise and Lament, 43.
256 Avishur, Studies in Hebrew, 39-110.
257 For further discussion see Willem van der Meer and Johannes C. de Moor, eds., The Structural
Analysis ofBiblical and Canaanite Poetry, Journal for the Study of the Old Testament Supplement Series 74
(Sheffield: Sheffield Academic Press, 1988); Gregorio del Olmo Lete, "Approaching a Description of the
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International Symposium on Ugarit and the Bible, Manchester, September 1992, ed. George J. Brooke et al.
(Munster: Ugarit-Verlag, 1994), 259-73.
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259 See James Barr, The Semantics ofBiblical Language (London: Oxford University Press, 1961), 21-
45; Comparative Philology and the Text of the Old Testament (Oxford: Clarendon, 1968), 76-94, 277-87, 412-
36.
260 Ibid. For examples of this problem in Psalms studies, see Adrian H. W. Curtis, "The Psalms Since
Dahood," in Ugarit and the Bible: Proceedings of the International Symposium on Ugarit and the Bible,
Manchester, September 1992, ed. George J. Brooke et al. (Mtinster: Ugarit-Verlag, 1994), 7-10; for illustrations
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Evaluation of Their Relevance for Psalm 29," Ugarit-Forschungen 11 (1979): 135-40.
261 See Grabbe, "Canaanite." Cf. John Day, "Ugarit and the Bible: Do They Presuppose the Same
Canaanite Mythology and Religion?" in Ugarit and the Bible: Proceedings of the International Symposium on
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Gary Rendsburg argues that Psalm 16 was written by a north Israelite poet whose
northern Hebrew dialect ("Israelian Hebrew") 262 included many isoglosses with
Phoenician.263 Rendsburg's conclusions are reached through analysis of the different
linguistic strata that he isolates through his study of the grammar and lexicon of biblical
Hebrew. Rendsburg adopts Avi Hurvitz's and Matitiahu Tsevat's method264 (distribution,
extra-biblical sources, opposition, and concentration) in isolating linguistic features of
biblical Hebrew and relies on the earlier efforts of dating biblical poetry of William L.
Moran265 and David A. Robertson.266 While Rendsburg agrees that biblical Hebrew is
essentially a literary language, he deals extensively with the phenomenon of diglossia as
well. Further, Rendsburg utilizes the theory of S. A. Kaufman regarding "style-
Ugarit and the Bible, Manchester, September 1992, ed. George J. Brooke et al. (Munster: Ugarit-Verlag, 1994),
35-52.
262 The term referring to a northern Israelite dialect versus a southern Judahite dialect. H. Louis
Ginsberg, The Israelian Heritage ofJudaism (New York: The Jewish Theological Seminary of America, 1982),
1-2.
263
Gary Rendsburg, Linguistic Evidence for the Northern Origin ofSelected Psalms (Atlanta: Scholars
Press, 1990), 33.
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and Typology, ed. Ian Young, Journal for the Study of the Old Testament Supplement Series 369 (London:
T&T Clark, 2003), 104-28 and 24-37; see Tsevat, Study, 1-12; "Linguistic Criteria for Dating Problematic
Biblical Texts," Hebrew Abstracts 14 (1973): 74-9; A Linguistic Study of the Relationship between the Priestly
Source and the Book of Ezekiel (Paris: J. Gabalda, 1982); "Can Biblical Texts," 146-60; "The Relevance of
Biblical Hebrew Linguistics for the Historical Study of Ancient Israel," in Proceedings of the Twelfth World
Congress ofJewish Studies, Jerusalem, 1997: Division A: The Bible and Its World, ed. Shmuel Ahituv et al.
(Jerusalem: World Union of Jewish Studies, 1999), 26-33. For another example of the usage of Hurvitz's
method, see Mark Rooker, Biblical Hebrew in Transition: The Language of the Book ofEzekiel, Journal for the
Study of the Old Testament Supplement Series 90 (Sheffield: Sheffield Academic Press, 1990). Rendsburg
follows Hurvitz's lead in sticking to the MT, except where the Masora no longer recognized ancient forms.
Rendsburg gives Psalm 16:2 as one such case. Linguistic Evidence, 17.
265 William L. Moran, "The Hebrew Language in its Northwest Semitic Background," in The Bible
and the Ancient Near East: Essays in Honor of William Foxwell Albright, ed. G. Ernest Wright (London:
Routledge & Kegan Paul, 1961), 54-72.
266 David A. Robertson, Linguistic Evidence in Dating Hebrew Poetry, Society of Biblical Literature
Dissertation Series 3 (Missoula, Mont.: Society of Biblical Literature, 1972). For rejection of this method see
Philip R. Davies, "Biblical Hebrew and the History of Ancient Judah: Typology, Chronology and Common
Sense," in Biblical Hebrew: Studies in Chronology and Typology, ed. Ian Young, Journal for the Study of the
Old Testament Supplement Series 369 (London: T&T Clark, 2003), 150-63; In Search of "Ancient Israel,"
Journal for the Study of the Old Testament Supplement Series 48 (Sheffield: Sheffield Academic Press, 1992).
For a response, see Avi Hurvitz, "The Historical Quest for 'Ancient Israel' and the Linguistic Evidence of the
Hebrew Bible: Some Methodological Observations," Vetus Testamentum Al (1997): 301-15; "Relevance."
267 For discussion see Joshua Blau, A Grammar of Biblical Hebrew, 2nd ed. (Wiesbaden: Otto
Harrassowitz, 1993); William Chomsky, Hebrew: The Eternal Language (Philadelphia: Jewish Publication
Society, 1986).
268 "Diglossia" refers to two co-existing variables of the same language, one used for literary and
formal purposes and one used for colloquial and informal purposes. C. A. Ferguson, "Diglossia," Word 15
(1959): 325-40. See Gary A. Rendsburg, Diglossia in Ancient Hebrew (New Haven, Conn.: American Oriental
Society, 1990). Rendsburg agrees with the prevalent thought that spoken Hebrew differed considerably from
the biblical Hebrew norm and was probably closer to Mishnaic Hebrew. See Moses H. Segal, A Grammar of
Mishnaic Hebrew (Oxford: Clarendon Press, 1927), 11. Recently, Augustinus Gianto discussed diglossia in the
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switching" or "code-switching" (intentional stylistic representations of Trans-Jordanian
speech on the part of Hebrew authors within Hebrew texts) in explaining his results.
Rendburg's thesis of a northern regional dialect of Hebrew also follows the dictates of
dialect geography which assume that it is most likely for linguistic features common to the
neighboring languages to appear in Hebrew in the regions bordering the Phoenician,
Moabite, Ammorite, Aramaic, and Deir 'Alia speech communities.270
Rendsburg's dialectical approach builds on older scholarship that emphasizes a
diachronic development of the language of early biblical poetry.271 Previous studies of early
biblical poetry usually focus on a corpus including Genesis 49; Exodus 15; Balaam's Oracles
in Numbers 23-24; Deuteronomy 32, 33; Judges 5; 1 Samuel 2; 2 Samuel 1; 22 (= Psalm 18);
23; Psalms 68; 104; and Habakkuk 3. Increasingly, it is understood that the poetry of the
Hebrew Bible, like that of other northwest Semitic languages, employs a variegated,
heterogeneous language reflecting an earlier stage of Hebrew with a closer affinity in
language, style, and content with neighboring northern dialects.272 Further, biblical books
now shown to have distinctive northern linguistic features, leading some scholars to conclude
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that they are of northern composition, include Hosea, Amos, Qoheleth, Proverbs,
Hebrew Bible from a sociolinguistic viewpoint. He analyzes the forms and range of social markers and
concludes that attitudes toward foreign speech, social relations, and religious preferences in ancient Israel
produced linguistic variation in the Hebrew Bible. "Variations in Biblical Hebrew," Biblica 77 (1996): 493-
508.
269 S. A. Kaufman, "The Classification of the North West Semitic Dialects of the Biblical Period and
Some Implications Thereof," in Proceedings uf the Ninth World Congress ofJewish Studies. Panel Sessions.
Hebrew and Aramaic Languages, ed. Mosheh Bar-Asher (Jerusalem: World Union of Jewish Studies, 1988),
54-5, particularly regarding the illustrations from Numbers 22-24 and Job. Also related to Job, see Jonas C.
Greenfield, "Aramaic Studies and the Bible," in Congress Volume, Vienna 1980, ed. J. A. Emerton, Supplement
to Vetus Testamentum 32 (Leiden: Brill, 1981), 129-30.
270 J. K. Chambers and Peter Trudgill, Dialectology, 2nd ed. (Cambridge: Cambridge University Press,
1998), 15-36 and 103-24.
271
E.g., see Frank M. Cross and David N. Freedman, Studies in Ancient Yahwistic Poetry (Missoula,
Mont.: Scholars Press, 1975); Eduard Y. Kutscher, A History of the Hebrew Language, cd. Raphael Kutscher
(Jerusalem: Magnes Press, 1982), 77-86; Saenz-Badillos, History, 50-160, especially 56-7; Robertson,
Linguistic Evidence, 29-43 (Robertson treats as archaic Genesis 49, Exodus 15, Balaam's Oracles in Numbers
23-24; Deuteronomy 32, 33; Judges 5, 1 Samuel 2, 2 Samuel 1, 2 Samuel 22 (= Psalm 18), Psalm 68, Habakkuk
3, Job, and Tsalms 81:7-8; 104:5-8). For discussion of the theoretical foundation of the diachronic approach,
see Mark Rooker, "The Diachronic Study of Biblical Hebrew," Journal of Northwest Semitic Languages 14
(1988): 199-214.
272 See Saenz-Badillos, History, 56.
273
E.g., see A. A. Macintosh, A Critical and Exegetical Commentary on Hosea. International Critical
Commentary (Edinburgh: T&T Clark, 1997), liii-lxi; Yoon J. Yoo, "Israelian Hebrew in the Book of Hosea"
(Ph.D. diss., Cornell University, 1999).
274 For discussion, see Yoo, "Israelian Hebrew," 13.
275 James R. Davila, "Qohclcth and Northern Hebrew," in Sopher Mahir: Northwest Semitic Studies
Presented to Stanislav Segert =Maarav 5-6, ed. Edward M. Cook (Winona Lake, Ind.: Eisenbrauns, 1990), 69-
87, esp. 87; Robert Gordis, "Was Koheleth a Phoenician?" Journal ofBiblical Literature 1A (1955): 103-14.
276 Kaufman, "Classification," 41-57; Ginsberg, The Israelian Heritage, 34-8.
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277 278 279Job, Ruth, and Song of Songs. In addition to the passages that were previously
understood as archaic, other biblical passages now thought to preserve numerous Israelian
Hebrew features, and which may be considered of northern provenance, include the northern
material in 1 Kings 13, 2 Kings 17,280 Isaiah 24-26,281 Micah 6-7,282 Psalms 9-10, 16, 36, 45,
the Korah Psalms (42-49, 84-85, 87-88), 53, 58, 74, the Asaph Psalms (50, 73-83), 116, 132,
133, 140, 141,283 and Nehemiah 9.284
Rendsburg considers Psalm 16 as a northern composition based on the following
seven linguistic features:
1. There is a marked tendency in this Psalm to use ^5 as a negative particle (verses 2, 4
(twice), and 8).
OQC >
Since this is a standard term in Phoenician (the form N7 does not appear as a form
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of negation), and is common in Ugaritic, Rendsburg understands its concentration as an
Israelite Hebrew trait.288 Of the sixty-nine total occurrences in the Hebrew Bible, ^5 appears
277 David N. Freedman, "Orthographic Peculiarities in the Book of Job," Eretz-Israel 9 (1969): 35-44,
especially 43. Kaufman, "Classification," 54-5; Gary A. Rendsburg, "Some False Leads in the Identification of
Late Biblical Hebrew Texts: The Cases of Genesis 24 and 1 Samuel 2:27-36," Journal ofBiblical Literature
121 (2002): 26.
278 Jacob M. Myers, The Linguistic andLiterary Form ofthe Book ofRuth (Leiden: Brill, 1955), 4, 8.
279 S. R. Driver, An Introduction to the Literature of the Old Testament, rev. ed. (New York: Charles
Scribner's Sons, 1913), 448-9; Marvin Pope, Song of Songs: A New Translation with Introduction and
Commentary, The Anchor Bible (New York: Doubleday, 1977), 33-4, 362.
280 Mordechai Cogan and Hayim Tadmor, II Kings: A New Translation with Introduction and
Commentary, The Anchor Bible (New York: Doubleday, 1988), 9; Charles F. Burney, Notes on the Hebrew
Text of the Book ofKings (Oxford: Clarendon Press, 1903), 208-9.
281 Scott B. Noegel, "Dialect and Politics in Isaiah 24-27," Aula Orientalis 12 (1994): 177-92.
282
Ginsberg, The Israelian Heritage, 25-31.
283 For discussion of these individual Psalms, also see Rendsburg, Linguistic Evidence, where he treats
the following as northern: Psalms 9-10, 16, 29, 36, 45, Korah Psalms (42-49, 84-85, 87-88), Psalms 53, 58, 74,
Asaph Psalms (50, 73-83), Psalms 116, 132, 133, 140, 141; John P. Peters, The Psalms as Liturgies: The
Paddock Lectures for 1920 (New York: Macmillan: 1922) 9-10, 273-5, 32-50, 270; "A Jerusalem
Processional," The Journal of the Palestine Oriental Society 1 (1920-1): 36-41; Michael D. Goulder, The
Psalms of the Sons of Korah, Journal for the Study of the Old Testament Supplement Series 20 (Sheffield:
Sheffield Academic Press, 1982), 16-9; Gunkel, Die Psalmen, 105, 193, 335, 353, 359; Julian Morgenstern,
"The Interpretation of Ps. 48A," Hebrew Union College Annual 16 (1941): 93; "The Mythological Background
of Psalm 82," Hebrew Union College Annual 14 (1939): 80-1; 121-4; Otto Eissfeldt, Kleine Schriften, 6 vols.,
ed. Rudolf Sellheim and Fritz Maass (Tubingen: J. C. B. Mohr (Paul Sieback): 1962-79), 3:221-32; 4:132-6;
Ginsberg, The Israelian Heritage, 31-4.
284 For Nehemiah 9 see A. C. Welch, "The Source of Nehemiah IX," Zeitschrift fiir die
Alttestamentliche Wissenschaft 47 (1929): 130-7 and Gary A. Rendsburg, "The Northern Origin of Nehemiah
9," Biblica 72 (1991): 348-66.
285 Friedrich, Phonizisch-Punische Grammatik, 125; Richard S. Tomback, A Comparative Semitic
Lexicon of the Phoenician and Punic Languages, Society of Biblical Literature Dissertation Series 32
(Missoula, Mont.: Scholars Press, 1978), 46; Ginsberg, "Northwest Semitic," 109.
286 Friedrich, Phonizisch-Punische Grammatik, 161; Ginsberg, "Northwest Semitic," 109.
287 Gordon, Ugaritic Manual, 61, 86, 89, 97, 246; Joseph Aistleitner, Worterbuch der ugaritischen
Sprache (Berlin: Akademie-Verlag, 1963), 49.
288 Rendsburg, Linguistic Evidence, 24-5, 29, 106. Again, this particle has long been considered an
archaism. See Saenz-Badillos, A History, 57.
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in texts Rendsburg understands as northern (or as previously considered as archaic), or in
texts exhibiting style-switching (e.g., the occurrences in Isaiah 26, 33, and 44),289 all but
eighteen times.290
2. The expression illil1'? FlIQX, "you (feminine singular) said to YHWH," in verse 2 is
quite strange.
The context calls for a first person singular verb here and indeed this is how most of
the early versions understood the passage.291 Rendsburg believes that Dahood is correct to
recognize Phoenician orthography here.292 In Phoenician scribal practice final vowels were
not indicated by matres lectionis, for example, first person common singular perfect verbs
were written cccT,293 so that mOX would stand for "I said" as well as "you said." (Rendsburg
concludes that it is difficult to explain why the Masora preserved FT1QX here, except to
suggest that the tradents knew it was not a second person masculine singular form, that they
did not consider the possibility of a first person common singular form due to the lack of
final yod, and that therefore, the reading of a second person feminine singular form
developed.) Rendsburg reasons that it is probable that Israelite scribes from the northern or
northwestern border regions also employed Phoenician orthography and that the Bible
occasionally has preserved such spellings.294
289 And see discussion in Yoo, "Israelian Hebrew," 88.
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Rendsburg admits these eighteen occurrences (Isaiah 14:21; 35:9; 40:24 (twice); 43:17; Psalm 17:3
(twice), 5; 21:3, 8; 30:7; 32:9; 93:1; 96:10; 119:121; 147:20; and 1 Chronicles 16:30) may be found in texts
which lack additional Israelite Hebrew features, but concludes that is an Israelite Hebrew trait based on its
extra-biblical origin and disproportionate appearance in northern texts. Rendsburg follows the method of
Tsevat, Study, 7-8, and estimates the ratio of Judahite literature to Israelite literature to be 4:1. Linguistic
Evidence, 15.
291 See Charles A Briggs, A Critical and Exegetical Commentary on the Book ofPsalms, 2 vols., The
International Critical Commentary (reprint, Edinburgh: T&T Clark, 1987), 1:122, for a survey.
292 Dahood, Psalms 1-50, 87. Although he does not cite the parallel Phoenician usage, also see
Johannes Lindblom, "Erwagungen zu Psalm XVI." Vetus Testamentum 24 (1974): 190. As in Kautzsch and
Cowley, Grammar, 121. In Aramaic, the Qal/"G" first person singular form would also be mOX. See
Frederick E. Greenspahn, An Introduction to Aramaic, 2nd ed. (Atlanta, Ga.: Society of Biblical Literature,
2003), 36; William B. Stevenson, Grammar ofPalestinian Jewish Aramaic, 2nd ed. (Oxford: Clarendon, 1962),
46, 88.
293 Friedrich, Phonizisch-punische Grammatik, 58, 60.
294 Rendsburg notes that the other attestations of this usage in the Bible are 1 Kings 8:48, Ezekiel
16:59, Psalm 140:13, and Job 42:2, in all cases as Kethiv with the Qere reading 'H—. With the exception of the
second of these occurrences, this distribution confirms his conclusion. Based on the use of the Phoenician
month names Ziv, Bui, and Ethanim in 1 Kings 6:1, 6:37-38, 8:2, Rendsburg states that it is most likely that the
description of the construction and dedication of Solomon's Temple is the product of Phoenician scribes. In
other words, not only did Phoenician architects and craftsmen build the Temple, their scribes also recorded the
activity. Thus, Rendsburg explains the orthography of 1 Kings 8:48. Psalm 140 is understood as northern and
the spelling in Job 42:2 could be added to the orthographic evidence adduced by Freedman in favour of the
Israelian provenance of the book. See Freedman, "Orthographic Peculiarities."
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3. Twice in this Psalm, the feminine nominal ending Dt — is preserved, in nip, "portion,"
in verse 5 and in rfprj], "heritage," in verse 6, as opposed to the standard Hebrew
ending Ht
It is true that the first of these is in the construct state, but the vocalization J"It -, with
qamets, as opposed to D_ - with pathach, indicates that this is a deviation from the Judahite
Hebrew norm. Rendsburg notes that forms with the ending n t- / n appear
disproportionately in northern contexts. Many examples of feminine singular nouns ending
in n- (in absolute or construct state) and n_- (in the absolute state) in the Bible may be
explained as northernisms.295 This may be borne out by the following instances of this
usage: ni?D$, "multitude," in 2 Kings 9:17 appears in a story about the northern kings
Jeroham and Jehu and is actually placed in the mouth of an Israelian scout; Jeremiah utilizes
the words rnrp, "abundance," in Jeremiah 48:36 and n'priFl, "praise," in Jeremiah 49:25
(Qere) in speeches aimed at Moab and Damascus, respectively; the musical instruments
nbrp in Psalm 53:1, 88:1, and nrp in Psalm 61:1 may have been borrowed from
Canaanintes who preserved the n_- suffix; the form JTI7 in Psalm 74:19 occurs in a northern
composition; the form fDtp, "sleep," in Psalm 132:4 occurs in a northern poem, and nSQ,
"hundred," in Qoheleth 8:12 is explicable if we agree to the northern origin of Qoheleth.
The form nan in Hosea 7:5 may be considered as being in a northern text.296
4. The root DD3 occurs twice in Psalm 16, in □,QI523, "in pleasant places," in verse 6 and
in niO^], "pleasantness," in verse 11.
This root is the normal word for "good, lovely, sweet, pleasant" in Ugaritic and
9Q7
Phoenician. As an indication of its common usage in Phoenician, Rendsburg points out
• 9QO
that Richard Tomback lists thirteen occurrences of□!?] in his lexicon. By comparison, in a
295
Gary A. Rendsburg, "Morphological Evidence for Regional Dialects in Ancient Hebrew," in
Linguistics and Biblical Hebrew, ed. Walter R. Bodine (Winona Lake, Ind.: Eisenbrauns, 1992). Other
instances of this usage are archaic poetic diction, e.g. rHS "fruitful" (?) in Genesis 49:22 (twice), rnOT
"strength/song" in Exodus 15:2, Isaiah 12:2, Psalm 118:14; or they are Aramaisms, e.g., rap "end" in Daniel
1:2, 5, 15, 18, Nehemiah 7:20; or they may even be Akkadianisms, e.g. np~Q "emerald" in Exodus 28:13 =
Akkadian barraqtu.
296
Yoo, "Israelian Hebrew," 88-90. The evidence from toponyms which retain nt— / D is also
germane, in that they are concentrated mainly in the north: two in Asher (Dpbn, nnb), three in Naphtali (ran,
rat), np~]), one in Issachar (rnn3X), one in Zebulun (n"Op), one in Ephraim (nnODD), and two in Transjordan
(rat?, rap). Accordingly, the presence of two such nouns in Psalm 16 is understood as a strong indication of
the Psalm's northern provenance.
297 For a general description regarding the usage of □!?? in Ugaritic and Phoenician, see Gordon,
Ugaritic Manual, 297.
298 Tomback, Comparative Semitic Lexicon, 215-17. Rendsburg notes that this work is only a
dictionary, not a concordance of the Phoenician inscriptions. Additional instances of the root Oil] may be found
in the corpus of Phoenician and Punic epigraphic remains.
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much larger corpus of literature, note that □£>] occurs only 30 times in the Hebrew Bible.
Furthermore, □©] is a fairly common element in Phoenician personal names.299 In addition,
]317 is the Phoenician name for Adonis,300 and the same name is borne by one of the leading
Aramaean characters in the Bible, the general Naaman (2 Kings 5). All of this suggests that
the root DU3 was common in areas to the north of Israel, Phoenicia in particular but perhaps
Aram as well.
More importantly, of the thirty biblical occurrences of DU3, a vast majority occur in
texts where northern origin may be likely. Nine times □©] occurs in Proverbs, twice it
appears in Song of Songs (1:16, 7:7), and once it is used in Job (36:11). It is attested ten
times in Psalms. Of these, two are in Psalm 16 (verses 6 and 11), two are in Psalm 141
(verses 4 and 6), one occurs in the Asaph collection (81:3), and one occurs in Psalm 133
(verse 1).
Other instances of □©] also have northern connections. Genesis 49:15 is Jacob's
blessing to Issachar, one of the northern tribes. 2 Samuel 23:1 recently has been argued to be
o r\ 1
a northern composition. Isaiah 17:10 appears in the address to Damascus and Ezekiel
32:19 appears in the address to Egypt, so that style-switching may be likely in these two
cases.302 The remaining four usages of DU3 are less likely to have northern affiliations, but
even with these some ties may be possible. Two passages in David's lament over Saul and
Jonathan (2 Samuel 1:16; 1:26) are admittedly from the pen of a Judahite poet, but the setting
is Gilboa and the two slain heroes are Benjaminites. Finally, the two cases in Zechariah
(Zechariah 11:7; 11:10) may be be explained as northern influence over post-exilic Hebrew
or as continuations of the address to Lebanon in 11:1-3. In other words, maximally twenty-
six of thirty or minimally twenty-two out of thirty usages of the root □!?] in the Bible appear
to be in northern texts. Coupled with the Phoenician and Ugaritic evidence, Rendsburg
concludes that □!?] was commonly used in Israelite Hebrew, and only very rarely employed
in the dialect of Judah.
5. The word 773© in verse 6 represents one of only three uses of the root 73©, "good,
pleasing, beautiful," in the Hebrew Bible.
299 F. L. Benz, Personal Names in the Phoenician and Punic Inscriptions (Rome: Biblical Institute
Press, 1972), 102, 146-47, 176, 185, 362.
300 See W. F. Albright, YHWH and the Gods of Canaan (London: School of Oriental and African
Studies, 1968), 186-87.
301 Rendsburg, "Northern Origin"; and Gary A. Rendsburg, "Additional Notes on 'The Last Words of
David' (2 Samuel 23:1-7)," Biblica 70 (1989): 403-8.
302
Rendsburg notes that, given the close ties between Egypt and Byblos from at least the third
millenium B.C.E., whatever Canaanite may have been known in Egypt was probably of the Phoenician dialect
type.
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The other two attestations are in Genesis 49:21 and Job 26:13.303 The former appears
in Jacob's blessing to Naphtali, one of the northernmost tribes, and the latter appears in a
book with much Aramaic coloring. In addition, the root "ID© is extremely common in
Aramaic; it appears at Sefire, five times in Daniel, and frequently in post-biblical Aramaic.304
Based on its distribution in the Bible and the cognate usage in Aramaic, Rendsburg
concludes that the Hebrew root "ID© was an element of Israelite Hebrew, though not of
Judahite Hebrew.
6. The noun ninQ© in verse 11 occurs only here and in Psalm 45:16.
Since the latter appears in another presumably northern Psalm, Rendsburg finds good
reason to parse this vocable not as the plural of nilQ©, "joy," but rather as a dialect variation
thereof. Rendsburg notes that in most Canaanite dialects the feminine singular nominal
ending D_- was retained. The form mnQ©, then, would be the northern Hebrew variant of
the standard nnQ©. This may be proved for ninQ© in Psalm 45:16 and for ninQ© in Psalm
16:11 as well.307
7. In verse 11 appears the parallel word-pair ©Q©, "fullness," and HiQ©3, "pleasures."
As Avishur points out, this pairing is unique in the Bible, but the two words are
collocated as a syndetic parataxis four times in the Phoenician inscription of King
-3 AO
Azitawadda. Rendsburg considers this fact significant and adds this pair to his list of
northern features exhibited by Psalm 16.
Presently, there are notable differences between the type of language used for biblical
poetry, which seems to be closer to the languages found among neighboring northern
303
Rendsburg excludes the noun iT~S© "his canopy (?)" in Jeremiah 43:10, which may or may not be
related to our root.
304 Marcus Jastrow, A Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the
Midrashic Literature, 2 vols. (New York: Pardes, 1950), s.v. "~I2©."
305 Dahood (Psalms 1-50, 91) was on the right track when he wrote "It may or may not be significant
that the dis legomenon plural semahot occurs in highly Phoenicianizing contexts," but he did not carry this
observation to its ultimate conclusion. Moses Buttenweiser sensed that the word should be singular. He
translated it "joy" and called it an "intensive plural, intensifying the idea expressed - a nicety which is lost in
the translation." The Psalms (Chicago: University of Chicago Press, 1938), 512.
306 This statement may be refined by noting that in Phoenician the ending was actually -ot, because
short a shifted to o. Friedrich, Phonizisch-punische Grammatik, 29-30, 106-7. The length of the o vowel is
unclear.
307 There are other nouns in the Bible which end in ni- which are feminine singular and not feminine
plural. An investigation of them led Rendsburg to the conclusion that they too are northernisms. Here may be
mentioned PiO©n, "wisdom," in Proverbs 1:20, 9:1, and PiODn, "wise lady," in Judges 5:29, Proverbs 14:1,
compositions with northern affinities; PITT, "love," in Psalm 45:1; Pi©©\ "salvation," in Psalm 53:7, which is
the northern version of P©!©1 in Psalm 14:7; DiOHQ, "beast," in Psalm 73:22 (where the context calls for a
singular noun); Pbn, "wrath," in Psalm 76:11, Proverbs 22:24; PP©, "testimony," in Psalm 132:12 and PibbiP
in Qoheleth 1:17, 2:12, 7:25, 9:3. On Judges 5 see Charles F. Burney, The Book ofJudges: With Introduction
and Notes (London: Rivingtons, 1918), 171-76. And see Rendsburg, "Morphological Evidence."
308 Avishur, Stylistic Studies, 452, 461 (e.g., KAI26 A 1:6 11:7, 12-13, 16).
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peoples, and that employed by classical biblical prose. There are also notable differences
between the northern (Israelite) and southern (Judahite) dialects of Hebrew contained in the
Hebrew Bible. The Israelite dialect seems to be most prominent in biblical texts that contain
what has traditionally been understood as archaic309 or early biblical Hebrew. Further,
although Ugaritic may be understood as distinct from Hebrew as a language, a virtual
identity of many rhetorical devices, locutions, and poetic diction has been observed.310
Enough word pairs may be identified in Phoenician sources to place the Phoenician language
in a special category with Ugaritic and Hebrew. For many scholars, the evidence from extant
texts is generally considered to point to a common literary tradition shared by Ugarit,
Phoenicia, and Israel.311
A special literary relationship between Ugarit, Phoenicia, and Israel evidently was
mediated to Israel through Phoenicia. Perhaps the most careful way to view the relationship
between Ugaritic and Phoenician (since Ugarit was destroyed before the period in which
Phoenicia is evident) is to hold out a theory that sees both the Ugaritic and later Phoenician
linguistic sequences as based on a common forerunner.312
Relying on modern scholarship's view of diglossia, Ian Young proposes the existence
of a "pre-existent literary prestige language," a forerunner (as yet unidentified) which the
Israelites found already established in Canaan and which the Israelites then took over.313
Young also suggests that the diversity of peoples in early Israel would have been reflected in
a diversity of native languages being spoken in early Israelite history.314 Regarding El-
Amarna Canaanite, Young views Ugaritic and Amarna Canaanite as northern and southern
variations of the same basic literary tradition (further explaining the literary relationship
TIC
between Ugaritic and the later southern dialects of Phoenician and Hebrew). The diversity
of the language of ancient Israel may be viewed as that of divergent northwest Semitic
dialects - biblical Hebrew being a descendant of the literary prestige language of Canaan
which is found evidenced in the El-Amarna letters. Therefore, beneath the surface of
309 The term "archaic Hebrew" is used differently by scholars today. In this thesis, the term is used to
name a characteristic language as seen in the corpus of the pre-exilic epigraphic material and in the poetry of
Exodus 15, Judges 5, Genesis 49, Deuteronomy 32-33, Numbers 23-24, as well as Psalm 68 and other early
psalms. See Saenz-Badillos, A History, 56-68, for a current summary of the particular linguistic features which
have traditionally been understood as being "archaic."
310 Stanley Gevirtz, Patterns in the Early Poetry ofIsrael, Studies in Ancient Oriental Civilization 32
(Chicago: University of Chicago Press, 1963), 162; Cassuto, "Biblical and Canaanite Literature," 16-59.
311 For discussion see Saenz-Badillos, A History, 29-62; Gordon, Ugaritic Manual, 200-1; Young,




314 And see Saenz-Badillos, A History, 52-6.
315 And see Albright, "Two Little Understood"; Saenz-Badillos, A History, 37-40.
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standardized biblical Hebrew, one may accept the likelihood of dialects reflecting the
diversity of the origins of the people of early Israel.316
While Israelite Yahwehism exhibits a major break with Canaanite religious tradition,
their shared "prestige language" may be seen in the archaic and dialectical features which are
found most frequently in the Hebrew Bible in the work of the poets of archaic biblical
Hebrew. For example, the Phoenician orthographic tradition favors highly defective forms
and evidently the Phoenician of this period has almost no matres lectionis,317 The historical
tendency in the biblical Hebrew tradition is toward plene spelling. Finding the Phoenician
orthographic tradition within a Hebrew poem would point back to a shared literary tradition.
The earliest poems in the archaic biblical Hebrew corpus318 would seem to come from the
pre-monarchic period prior to the division described in the Book of Judges. Archaic biblical
Hebrew is marked by being open to a wider variety of sources than later Hebrew. Based on
historical and social factors, which have been traditionally asserted, yet without any direct
evidence, it seems probable that standard biblical Hebrew had its origin in the period of the
iiq
united monarchy. The reason for considering archaic biblical poetry as being of northern
origin is explained by Saenz-Badillos:
When we consider that the cultural and religious centre at the time of the
Judges was in the north of Israel, in the mountains of Ephraim and Benjamin,
it is not surprising that the language of archaic biblical poetry has obvious
connexions with the poetry of the Canaanite north. In contrast, classical
Hebrew prose is clearly linked to the reigns of David and Solomon and their
successors in Jerusalem. This does not necessarily mean that the advent of
the Davidic monarchy saw a replacement of the northern language by the
southern - rather, an 'official' language was created, which was used at court
and in educated circles in Jerusalem, and which was intended to be as
understandable in the north as in the south, although, clearly, southern
features would have predominated. The language of prophetic and liturgical
poetry from this period is not markedly different from that of the prose
writings.320
316 Saenz-Badillos, A History, 52.
317 David N. Freedman, "The Masoretic Text and the Qumran Scrolls: A Study in Orthography,"
Textus 2 (1962): 87-102; Saenz-Badillos, A History, 38-9, 66; Frank M. Cross and David N. Freedman, Early
Hebrew Orthography: A Study of the Epigraphic Evidence. American Oriental Series 36 (New Haven, Conn.:
American Oriental Society, 1952), 45-8.
318 A minimal listing of these oldest poems includes Testament ofJacob (Genesis 49), Song of the Sea
(Exodus 15), Oracles ofBalaam (Numbers 23-4), Testament ofMoses (Deuteronomy 33) and Song ofDeborah
(Judges 5). David Noel Freedman, Pottery, Poetry, and Prophecy: Studies in Early Hebrew Poetry (Winona
Lake, Ind.: Eisenbrauns, 1980), 169.
319
Young, Diversity, 20-1, 125; Robertson, Linguistic Evidence, 155.
320 Saenz-Badillos, A History, 68. (The differences between archaic biblical Hebrew and northern
Hebrew then being understood as due principally to the poeticism of archaic biblical texts causing variations
and to the changes in regional dialects.)
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Yet, the stage of development of biblical Hebrew which would represent the end of
archaic biblical Hebrew poetry may be seen as a change in style, rather than only a linguistic
321
development. Many archaic linguistic features being employed may be due to stylistic
considerations, not age. Such elements may reflect a deliberate application of antique style,
or a literary borrowing from earlier sources, placed in the extant biblical setting as a stylistic
device by a later author.322 Thus, the different strata evident in biblical poetry may be seen
in existence concurrently if the archaic features are understood as stylistic and not related
strictly to diachronic linguistic development. Even so, the particular archaic linguistic
features themselves may be understood to be sourced in a common literary tradition spread
across the general Syro-Palestinian area.323 The biblical parallels to Canaanite and Ugaritic
poetry are characteristic of shared poetic traditions.
While it is generally accepted that Canaanite and Aramiac are descendents of a
common parent, Aramaic is not to be understood as a variant of a common "prestige
language."324 It may be that the Canaanite "prestige language" continued as such until
Imperial Aramaic was established as the lingua franca of the Assyrians in Syria-Palestine.
In the Hebrew Bible, archaic biblical Hebrew is rich in dialectical Aramaic forms and
vocabulary. Driver finds that much of the distinctive coloring ofHebrew poetry is related to
Aramaic (based on Hebrew words whose poetic parallels are attested in Aramaic).325 Driver
concludes that these are not loanwords from Aramaic, but Old Semitic words which
otherwise can only be traced in Aramaic. In other words, in Hebrew poetry broadly viewed,
we have evidence of an Aramaic stratum beneath the surface of standard biblical Hebrew.
Kutscher points out that Aramaic coloring is part of the wisdom tradition.326 Young notes
this fact as a part of his reminder that biblical Hebrew was also a spoken language. The
prophetic oracles and wisdom sayings were spoken performances, as were classical songs
321 Ibid. "We know that standard poetic Hebrew has altogether supplanted early poetic Hebrew by the
eighth century." Robertson, Linguistic Evidence, 155.
322 See IBHS, 11-2; Hurvitz, "Can Biblical Texts," 146-7; Jacobus A. Naude, "The Transitions of
Biblical Hebrew in the Perspective of Language Change and Diffusion," in Biblical Hebrew: Studies in
Chronology and Typology, ed. Ian Young, Journal for the Study of the Old Testament Supplement Series 369
(London: T&T Clark, 2003), 189-214.
323 Gordon, Ugaritic Manual, 201.
324 Saenz-Badillos, A History, 12, 29, 35-6.
325 Godfrey R. Driver, "Hebrew Poetic Diction," in Congress of the International Organization for the
Study of the Old Testament, 1953, Copenhagen, ed. George W. Anderson, Supplements to Vetus Testamentum
1 (Leiden: Brill, 1953), 26-39. For the argument that northern Hebrew has more in common with Aramaic than
does Judahite Hebrew see Avi Hurvitz, "The Chronological Significance of 'Aramaisms' in Biblical Hebrew,"
Israel Exploration Journal 18 (1968): 234-40.
326 Kutscher, A History, 72. It has even been suggested that the basic materials (proverbs, etc.) of the
common wisdom tradition of the ancient Near East were transmitted in Aramaic form. Hurvitz, "The
Chronological Significance," 236.
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and poems such as the Psalms, Song of Songs, and the archaic biblical Hebrew poems.327
The influx of Aramaisms affecting Hebrew was intensified after the Babylonian exile, and
the influences ofAramaic upon Hebrew apparently increased with time.328
In analyzing linguistic criteria, great difficulty surrounds the task of separating the
chronologically significant forms from the insignificant. Avi Hurvitz has rightly observed
that the most significant criterion for chronology is that of linguistic opposition where two
words are found for the same function and where the occurrence of each word is
characteristic of different chronological strata of the language. In our study, the use of bn in
Psalm 16 would be an example of a potentially chronologically significant form.
Evidence based on orthography is less certain. Since the discovery of the plurality of
text types in the Qumran biblical texts, divergent scribal traditions in such matters as plene
and defectiva spelling must be considered. According to Cross and Freedman, the first stage
in Hebrew orthography is the Phoenician stage (down to the tenth century B.C.E.) which is
characterized by the absence of vowel letters. Cross and Freedman's second period is the
T9Q
Aramaic phase which they date from the ninth century. The first part of this Aramaic
phase includes the introduction of final matres lectionis. In other words, evidence points to
Aramaic for the development of matres lectionis 330 In Psalm 16:2, the form mox may be
considered as potentially chronologically significant.
David Robertson's linguistic study, Linguistic Evidence in Dating Hebrew Poetry,
attempts to use the criterion of archaic language as a basis for dating poetic works as archaic
biblical Hebrew. The only definite linguistic distinction that Robertson is able to draw
between archaic biblical Hebrew and standard biblical Hebrew is that there is a clustering of
archaic elements in archaic biblical Hebrew, while there is no such clustering in standard
biblical Hebrew.331 Robertson's evidence shows that the primary characteristic of archaic
biblical Hebrew is not that in it we see a full representation of the older form of the language
(Robertson finds only Exodus 15 to be completely consistent in its use of archaic features).
On the contrary, Robertson shows the difference between archaic biblical Hebrew and
standard biblical Hebrew to be stylistic.
327
Young, Diversity, 89.
328 For discussion of this widely held view see Hurvitz, "Historical Quest," 304-5. Cf. Davies, In
Search, 102.
329 See Cross and Freedman, Early Hebrew Orthography, 32-59; Young, Diversity, 102.
330 See Cross and Freedman, Early Hebrew Orthography, 32, 59; Young, Diversity, 103; Saenz-
Badillos, A History, 66; see Ziony Zevit, Matres Lectionis in Ancient Hebrew Epigraphs, American Schools of
Oriental Research Monograph Series 2 (Cambridge: American Schools of Oriental Research, 1980) for
additional evidence of the Hebrew inscriptions from the First Temple period.
331 Robertson, Linguistic Evidence, 148.
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Like Freedman, Robertson sees that the poets writing archaic biblical Hebrew seem
to have had greater freedom to make choices among the sources available to them.332
Another feature of the archaic biblical Hebrew poetry which distinguishes it from standard
biblical Hebrew is its openness to the use of dialectical forms, most notably those considered
Aramaisms. Since the line between what is archaic and what is dialectical is not clearly
definable, a rare form should not necessarily be considered as an old one. 333 The
characteristic language of archaic Hebrew poetry could be due to the poem's great antiquity
and also to its possible northern provenance, an area which was more exposed to the cultural
innovations of neighboring peoples and which had more contact with their language.
However, it seems unlikely that the language of archaic Hebrew poetry is simply the dialect
of the northern tribes in contrast to the southern dialect which later became dominant.334
Consequently, it may be best to define archaic biblical Hebrew as a style of Hebrew poetry
which exhibits a markedly freer employment of archaic and dialectical forms than is the case
in standard biblical Hebrew. Under this definition, Psalm 16 may be considered as
potentially archaic biblical poetry.
Robertson asserts that a large number of Psalms derive from the ongoing celebration
lie
of the cult during the period of Solomon's First Temple. He reasons that many of the so-
called royal and Zion psalms were composed before the career of Isaiah, seeing that the
motifs in them are determinative of much of Isaiah's message. Robertson also notes the
resemblance ofpre-exilic prophetic poems to many Psalms that he thereby considers as being
pre-exilic. His thinking rests upon an assumption that the prophetic class had an integral
relationship with the cult - thereby, cultic types and phraseology are seen to have influenced
prophetic diction.337
Robertson concludes his study with a working hypothesis regarding the dating of
biblical Psalms that exhibit a clustering of archaic linguistic features. Based on the
assumptions that standard biblical Hebrew originated in the period of the united monarchy
(the assumed period of linguistic transition from archaic to standard biblical Hebrew), and
that the earliest of the archaic biblical Hebrew is Exodus 15 (which is from the twelfth
century), Robertson assigns Judges 5 to the end of the twelfth century, Deuteronomy 32, 2
332 Freedman, Pottery, Poetry, andProphecy, 193.
333 Robertson, Linguistic Evidence, 4.
334 Saenz-Badillos, A History, 62. Thus, Cyrus H. Gordon concludes that the Old Testament "parallels
are due rather to a common poetic heritage than to late borrowings." Gordon, Ugaritic Manual, 201.
335 And see Eissfeldt, The Old Testament, 448.
336 Robertson, Linguistic Evidence, 152-3; Young, Diversity, 125.
337
Young, Diversity, 125; and see Eissfeldt, The Old Testament, 80-1, who sees the cultic influence
most clearly in Jeremiah, Joel, and Ezekiel.
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Samuel 22 (= Psalm 18), Habakkuk 3, and Job in the eleventh - tenth century, Psalm 78 in
the late tenth or early ninth, and the other Psalms exhibiting a clustering of archaic features
as well as standard biblical Hebrew features in the ninth century or thereafter.
Based on current scholarship, the following linguistic features of Psalm 16 may now
be considered significant:338
1. The superscription TO1? DPDQ may be considered as an editorial addition. It is
widely agreed that the superscriptions affixed to most of the Psalms in the MT
(and to virtually all in the LXX) are secondary additions to the compositions
339involved. A comparison between the Psalms' superscriptions and the cultic-
liturgical traditions of the Chronicler's history reveals connecting traditions. The
Levitical priesthood that stands behind the Chronicler's history presents itself as
the priesthood responsible for the performance of the Psalms in the post-exilic
Temple community. The provision of explanatory headings was promoted by this
Levitical circle. Presumably, those Levites went back to their traditions, to the
cultic traditions of the Jerusalem Temple of pre-exilic times, and to extant
collections of psalms. It is possible that individual terms and references go back
to the earliest times. Accordingly, the interest in David as the founder of the
Temple and of organized worship may be viewed as not just a trend in Chronicles
but as a return to a basic Jerusalem Psalm tradition.340 That the meaning of DFQQ
is not clearly attested is also significant, as is the separation of Psalm 16 from the
other four Psalms with a similar superscription (Psalms 56-60).341 These textual
difficulties are rooted in the manifold stratification of the Psalms tradition.
2. The initial reference to deity is to b>X (verse 1), which is then quickly followed by
usage of rnrr (verse 2) and "OIK (verse 2). The divine name bx is found most
often in Psalms (seventy-seven times), Job (fifty-five times), Isaiah (twenty-four
times), and Genesis (eighteen times), and is apparently avoided in Judges, 1-2
Samuel, and 1-2 Kings.342 The form bx, used of the supreme god, is especially
well distributed in northwest Semitic languages and in Akkadian.343 In the period
338 For other linguistic features which arguably may be significant, see Appendix 16 for Mitchell
Dahood's findings and A. Rodriguez, "Datacion," 394-6, who closely follows Dahood.
339 See Childs, "Psalm Titles."
340
Kraus, Psalms 1-59, 32.
341 See pages 138-9 for discussion.
342 These represent the majority of the 238 occurrences in the Hebrew Bible. Accordance, s.v. "bx";
Jenni and Westermann, Lexicon, s.v. "bit," by W. H. Schmidt: "bit occurs regularly in metrical texts and in
archaizing language."
343 Jenni and Westermann, Lexicon, s.v. "bit"; HALOT, s.v. "bit"; and for the wide distribution at
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up to David, bx was a more popular element in theophoric personal names in the
Hebrew Bible than mn\344 The mythological texts from Ras Shamra exhibit bx
as a god at the head of the pantheon. In this usage, an expression of close
personal relationship to God, as in the address in prayer, one hears "an idiom
common among Israel's neighbors."345 In the Hebrew Bible, the form lends itself
to expression of close relationship to God both in laments and in songs of
thanksgiving (e.g., Psalms 18:3; 22:2; 42:9; 63:2; 102:25; 89:27). The first
person singular suffix is commonly used; the second person, third person, and
first person plural suffixes do not occur.346
3. The form HbQN (verse 2) may be understood as a case of scriptio defectiva and
explained by Phoenician influence over the Hebrew.347 The Mp which indicates
that this unique form or meaning is a masculine gender may be followed.348
Other difficulties with the text of Psalm 16 relating toyod include the form "^OiFl
(qal masculine singular participle, "]On) in Psalm 16:5 which would seem to
include a superfluous yod (the expected form would be ^QiFI). A verb "[fT, from
which the hiphil form ""pOTl could be developed, is unknown in the Hebrew
Bible. The LXX ou el o (XTTOKaGiaTwv points to a participial construction, as do
the 23 Hebrew manuscripts listed by Kennicott that omit the yod.
Regarding the form □2r1K9n~b2 in Psalm 16:3, the LXX has apparently read
□3~12iSrrbD. The Mp indicates that this expression is unique. Kennicott and de
Rossi yield no direct manuscript support for the LXX reading, but do offer other
variants which might explain the LXX reading.
The form nbll] in Psalm 16:6 is rendered by the LXX as Tqv KXripovopiav
gou and similarly in the Syriac. The Mp indicates that this expression is unique.
This LXX reading of Tibm may be based on context alone, as the following 1br
Qumran, see Clines, Dictionary, s.v. "bx." For discussion of the Canaanite influence on divine kingship at the
beginning of the Hebrew settlement, see John C. L. Gibson, "The Kingship of YHWH against Its Canaanite
Background," in Ugarit and the Bible: Proceedings of the International Symposium on Ugarit and the Bible,
Manchester, September 1992, ed. George J. Brooke et al. (Munster: Ugarit-Verlag, 1994), 101-12. And see
Day, "Ugarit and the Bible."
344 See Johannes C. de Moor, The Rise of Yahwism: The Roots of Israelite Monotheism (Leuven:
Leuven University Press, 1990), 32.
345 Jenni and Westermann, Lexicon, s.v. "bx"; and for usage in Babylonian prayers see Joachim
Begrich, "Die VertrauensauBerungen im israelitischen Klageliede des Einzelnen und in seinem babylonischen
Gegenstiick," Zeitschrift fur die Alttestmentliche Wissenschaft 46 (1928): 236, 242, 244-5.
346 Accordance, s.v. "bx"; Jenni and Westermann, Lexicon, s.v. "bx."
347 The influence may also be from Aramaic. See page 101, footnote 292.
348 Contra Julio Trebolle Barrera, "Salmos de mujeres," Estudios Biblicos 57 (1999): 665-82.
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might yield. If so, the "missing" yod of the MT would be found in the MT's
immediate context.349
4. The unusual particle b>3 is used four times (verses 2, 4 [twice], and 8) in Psalm 16
and may indicate Phoenician and Ugaritic influence.350
5. The phrase TQICD HFIX CHK miTb) FHQX in verse 2 is a formulaic expression
(perfect verb, pronoun, noun + suffix) well known in biblical Psalms.351
6. The form in verse 3 may be traced back to its parallel usage in referring to
Canaanite gods.352
7. The feminine nominal ending riT in nip (verse 5, in construct state) and in nbni
(verse 6) as opposed to the standard Hebrew ending Ht may be due to its northern
origin.
8. The root DIP in (verse 6) and in niPiP (verse 11) may be of northern origin.
9. The root 122) in n~JD2j (verse 6) may be an element of Israelite Hebrew, as may be
seen in its cognate usage in Aramaic and its only other biblical usage in Job
26:13.
10. The noun niPIPtp (verse 11) may be a northern Hebrew variant of the standard
nnptp and understood as a feminine singular.
11. The dense cluster of stereotypical word pairs in Psalm 16 may point to an oral
TCI
tradition preceding the Psalm's written form.
12. The parallel word pair JOE? and niPiP in verse 11 is unique in the Hebrew Bible
but the pair is found as a syndetic parataxis four times in the Phoenician
inscription ofKing Azitawadda.354
13. The following word pairs also may be understood to have parallels in northwest
355Semitic languages similar to their usage within parallelisms in Psalm 16:
349 Contra Dahood; see Appendix 16.
350 The use of the negative particle Rb in verse 10 following the prior usages of bp is not unusual in
other instances where bp is found. E.g., in Psalm 10:6 and in Isaiah 33:21 Xb immediately follows bp in a
parallel phrase. In Psalm 147:20 the reverse is found. See footnote 186.
331 Robert C. Culley, Oral Formulaic Language in the Biblical Psalms (Toronto: University of
Toronto Press, 1967), 51.
352 As in Psalm 89:6; Job 5:1, 15; Hosea 12:1; Zechariah 14:5. For discussion, see pages 145-51. Also
see Appendix 15 regarding the plene spelling.
353 See pages 93-5 and the following section for discussion of form related issues.
354 KAI26 A 1:6; 2:7:12-13, 16.
355 See Loren R. Fisher, ed. Ras Shamra Parallels, 2 vols. Analecta Orientalia 49 (Rome: Pontificium
Institutum Biblicum, 1972, 1975). Another possible pair is T // HD0 (verse 4 and reversed in Psalm 140:4-5, yd
// spt (KTU 1.22 1:4; RSP 1:197) where DPQ "from my hands" is read for DPQ "of blood" in Psalm 16:4.
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MT Psalm 16 Ras Shamra Parallel
a. ©Hp // TIN (verse 3)
b. 110© // (verse 9)
356
c. // TQD (verse 9)
357
d. II ]HK (verses 1, 2)
359
e. bl // *73 (verse 4)
361
f. -[03 // "[03 (verse 4)
g. 030 // n30 (verse 5)
h. 1 // pX (verse 9)364
i. OT33 // |fl3 (verse 10)
362
366
j. D"n // 000 (verse 11)
367
qds II adr (KTU 1.16 1:7-8)
(7?SP 1:323)
smh II gl (KTU 1.16 1:14-15)
(RSP 1:354)
lb II kbd {KTU 1.3 II:25-26)358
(RSP 1:245-6)
adn/l 'il (RS 606:1-2)360
(RSP 1:100-1)
bl II bl (KTU 1.19 1:44-45)
(RSP 1:144)
nsk l/nsk (KTU 1.2 11:40-41)
(RSP 1:276)
ksm II mnth (KTUIA11:32-33;
II 4:21)363 (i?S7> 1:323)
ap II w (KTU 1.19 1:16-17)365
(RSP 1:120)
ytn II 'db (KTU 1.17 V:26-27)
(RSP 1:219)
hyin IIpnm (RS 1018:18-19)
(RSP 1:179-80)
Boling, "'Synonymous'
356 Also see Isaiah 9:2; 66:10; Hosea 9:1; Psalms 21:2; 32:11, etc.
Paralellism," 238.
357 Also see Psalms 57:8-9; 108:2. The presence of the Ugaritic parallelism smh II gl in Psalm 16:9
may reinforce the repointing ofMT HiDD to HOD. Some Hebrew manuscripts read HDD.
358 Also see KTU 1.12 1:13; 1.19 1:34-35; etc.
359 Also see Psalm 68:21.
360
361
For a reproduction and discussion of this text, see RSP 2:281.
Also see Psalms 17:3; 104:9; 140:11-12; Isaiah 26:10, 14; 33:23; 40:24; 44:9; etc.
362 Also see Genesis 35:14; Numbers 28:7; 2 Kings 16:13; Jeremiah 7:18; 44:17, 18; etc.
363 For the reading in 2 Aqht see CTA. The English rendering "spelt" for ksm has been accepted by
various scholars. See Gordon, Ugaritic Manual, 280; Aistleitner, Worterbuch, entry 1359. Dahood parses the
Ugaritic ksmh of 2 Aqht as ks (medial enclitic) m, (pronominal suffix) h and translates: "one who will consume
his cup in the house of Ba'al, his portion in the house of El." Dahood renders the phrase "DiDl 'pbrrrDO in
Psalm 16:5: "you have portioned out my cup of smooth wine." Dahood, Psalms 1-50, 89. But see RSP 1:90 for
a discussion of ksm - that the ksm may mean some kind of flour or grain of lesser quality than wheat, such as
spelt, does not indicate that it could not be used in rituals. "The materials chosen for rituals had theological
(liturgical, magical, mythological) factors which determined them." RSP 1:90. On Dahood's rendering of'ppn
as "smooth wine" (based on Ugaritic parallels) see discussion of the Ugaritic textual difficulties of KTU
2.13:16-17 in Craigie, Psalms 1-50, 155.
364 Also see Psalm 89:6; 135:17; Isaiah 35:2; Qoheleth 2:9, etc.
365 Also see KTU 1.5 VI:25-26; 1.16 VI 25-26; 1.1 IV:30-31; etc.
366 Also see Genesis 39:4, 6; Nehemiah 9:27-8; Psalm 10:14 for reverse order. In Psalm 10:14 DTD
would be rendered "to entrust oneself."
367 These two are parallel ifninp© and DD© is taken as an instance of hendiadys and the two cola are
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MT Psalm 16 Ras Shamra Parallel
k. CPn // rnnoto (verse 1 1 )368 hym II smh (KTU 1.161:14;
II:98-9)369 (RSR2:13)
1. DDS // pft (verse ll)370 pnm Hymn (KTU 1.4 V:108-109)
(RSP 1:313)
14. Psalm 16:7 contains a thanksgiving formula which precedes a statement that gives
the reason for the act of praise, namely, a favor by the divine being. This formula
is well attested in ancient religious texts.371
15. The use of with an emphatic sense (verses 6, 7, and 9), rendered "indeed,"
denoting addition - especially of something greater, and implying something
surprising or unexpected, is very rare in prose (where is more usual) and may
be understood as a feature of poetic diction.372 Used with reference to a
preceding sentence, and rendered "also," or "how much more" after an
affirmative clause, is to be found distributed throughout prose and poetry.373
Here in Psalm 16, is understood not as a conjunction but as an adverb used
rhetorically.374
16. The asyndetic verbal clause of Psalm 16:4, T7HQ ~inx, may be characteristic of
archaic biblical poetry.375
17. The use of a masculine plural form, as opposed to the usual use of feminine
plurals, to connote an abstract noun as in (verse 6), (verse 6), and
"inf.
□"0 (verse 11) is often found in poetry.
18. The noun nn® (verse 10) occurs twenty-three times in the Hebrew Bible, almost
always in poetry.377 Divine intervention in saving an individual from or
rendered:
You will make me know the path to life,
The full enjoyment of your presence [literally "face"].
368 Also see Psalm 85:7.
369 Dahood notes that D™n "denotes 'eternal life' precisely as in Ugaritic Textbook, 2 Aqht VI: 27-29:
irs hym watnk blmt waslhk assprk 'm b 7 snt 'm bn il tspr yrhm, 'Ask for eternal life and I will give it to you,
immortality and I will bestow it upon you. I will make you number years with Baal, with the gods you will
number months.'" Dahood, Psalms 1-50, 91. For the reading nsmh in RS 125:14, see CTA, 72. For discussion,
see RSP 2:4.
370 Also see Psalm 44:4: p'O'1. "your right hand" // pB "liX "the light of your face."
371
E.g., see RS 25.460:28, 29 and discussion of this formula in RSP 2:389. Also see Anneli
Aejmelaeus, The Traditional Prayer, 92-3, and the next section for a discussion of form related issues.
372 BDB, s.v. 'lff]X"; Christo H. J. van der Merwe, Jackie A. Naude, and Jan Kroeze, A Biblical Hebrew
Reference Grammar (Sheffield: Sheffield Academic Press, 1999), 312-3. Also see Psalm 89:28. For
discussion see Muraoka, Emphatic Words, 141-3.
373 Clines, Dictionary, s.v. '<r|X."
374 Gibson, Grammar, 38; Williams, Hebrew Syntax, 64.
375 See Saenz-Badillos, A History, 60; Jouon, Grammar, 2:593.
376 Gibson, Grammar, 17.
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nrTO followed by an individual's thanksgiving is a basic motif in ancient religious
texts.378
19. The noun form FIK? (verse 11) occurs primarily in Psalm passages379 where it is
used adverbially.
In summary, Psalm 16's significant literary features confirm its sharing in ancient
Syro-Palestinian poetic traditions. The poet of Psalm 16 uses traditional material, literary
motifs, and stylistic techniques common to other Northwest Semitic languages. Psalm 16
appears to employ a variegated, heterogenous language reflecting an early stage of Hebrew
as evidenced by its relatively dense cluster of Israelite Hebrew features. Instances of what
have become known as features of archaic biblical Hebrew suggest a closer affinity in
language and style with northern dialects.
C. Issues of Form
1. The Psalter
As seen in recent scholarship, the prevailing interests in Psalms studies have to do
with questions about the composition, editorial unity, and overall message of the Psalter as a
book (i.e., as a literary and canonical entity that coheres with respect to structure and
message) and with how individual Psalms and collections fit together.380 It has long been
recognized that the present shape of the Psalter reflects a long history of development in both
• * • TR1
its oral and literary stages. However, Psalms studies are very different from what they
were in 1970.382
Westermann's studies of the larger literary structure of the Psalter move from the
literary classification of individual psalms to studying their arrangement in the collection.
Westermann's observations begin with attempts to describe the diachronic process of the
377 See footnote 188; G. Johannes Botterweck, et al. eds., Theologisches Worterbuch zum Alten
Testament (Stuttgart: Verlag W. Kohlhammer, 1993), s.v. "niTO," by L. Wachter; HALOT s. v. "PITO"; Clines,
Dictionary, s.v. "nnttj"; NIDOTTE, s.v. "Psalms, Theology of," by Bruce K. Waltke; Franciscus Zorell, ed.,
Lexicon Hebraicum et Aramaicum Veteris Testamenti (Rome: Pontificii Instituti Biblici, 1947), s.v. "Tins";
Jenni and Westermann, Lexicon, s.v. "PlltD," by D. Vetter.
378
E.g., Ludlul bel nemeqi (Si 55(q), Reverse) verse 13, Lambert, Babylonian Wisdom Literature, 53;
and RS 25.460. Similar to Psalm 16:10-11, the Akkadian Ludlul bel nemeqi text also features a salvation from
sht in order to "see the light of life." For discussion, see Weinfeld, "Job and Its Mesopotamian Parallels," 217-
25.
379 See footnote 187.
380 For discussion see David M. Howard, Jr., "Recent Trends in Psalms Study," in The Face of Old
Testament Studies: A Survey of Contemporary Approaches, ed. David W. Baker and Bill T. Arnold (Grand
Rapids: Baker, 1999), 329-44; and Mitchell, Message, 48-65.
381 Childs, Introduction, 511.
382 See Mitchell, Message, 48-65; Westermann, Praise and Lament, 250-8.
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Psalter's compilation and end with conclusions that the Psalter displays an overall pattern of
progress from lament to praise, that praise psalms have a closural function in internal
collections, and that the royal psalms form part of the framework of the Psalter.383
Brevard S. Childs argues that there is a distinct eschatological thrust in the canonical
shaping, and therefore in the final form, of the Psalter.384 Childs sees Psalms 1 and 2 as an
introduction385 which creates an eschatological framework for the whole collection, imposing
a messianic interpretation even on originally non-messianic Psalms. In the period during
which the Psalter was finally redacted (i.e., in the post-exilic period up to the time of the
LXX translation), a contemporary understanding of Psalm 2 would have referred it to the
coming judgment and kingship of God. Since the monarchy had long been destroyed, the
term lYtDO would have been understood only of the eschatological deliverer.386 Childs infers
from the use of royal psalms throughout the collection that their original Sitz im Leben has
been disregarded by the final redactors, and that they now represent the presence of the
messianic hope pervading the final collection.387
Childs writes:
Although the royal psalms arose originally in a peculiar historical setting of
ancient Israel which had received its form from a common mythopoetic
milieu, they were treasured in the Psalter for a different reason, namely as a
witness to the messianic hope which looked for the consummation ofGod's
TOO
kingship through his Anointed One.
According to Childs, this eschatological reinterpretation applies not only to the royal Psalms,
but to the entire Psalter:
However one explains it, the final form of the Psalter is highly eschatological
in nature. It looks toward to [s/c] the future and passionately yearns for its
arrival. Even when the psalmist turns briefly to reflect on the past in praise of
the 'great things YHWH has done,' invariably the movement shifts and again
the hope of salvation is projected into the future (Psalm 126:6). The
perspective of Israel's worship in the Psalter is eschatologically oriented. As
a result, the Psalter in its canonical form, far from being different in kind
from the prophetic message, joins with the prophets in announcing God's
coming Kingship. When the New Testament heard in the Psalms
eschatological notes, its writers were standing in the context of the Jewish
canon in which the community of faith worshiped and waited.389
383
Westermann, Praise and Lament, 250-8.
384 Childs, Introduction, 511-8.
385 Ibid., 511-3. A view which is corroborated by the fact that Psalms 1 and 2 are the only two Psalms
that lack a superscription both in the MT and in the LXX.
386 Childs, Introduction, 516.
387 Ibid., 515-6.
388 Childs, Introduction, 517.
389 Ibid., 518. The recent thematic study of David C. Mitchell, The Message of the Psalter, proposes
that the Psalter is to be interpreted eschatologically and the Davidic kingship actually forms the basis for
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The presence of earlier collections of Psalms throughout the Psalter is evident, for
example, in the collections of Asaph and Korah, and in the pilgrimage songs of Psalms 120-
134.390 Just prior to the collection of Psalms 120-134 (commonly referred to as the Pilgrim's
Psalter) is Psalm 119, unique in that it is a Psalm in praise of the law and which may be an
anthology in literary form.391 In function, Psalm 119 falls within the wisdom genre and,
along with Psalm 1, may form a framework around the intervening Psalms. Westermann
argues that this once was a Psalter (Psalms 1-119) which bears witness to an important stage
in the "traditioning" process in which the Psalter, as a collection, no longer primarily had a
cultic function, but rather circulated in a tradition devoted to the law.392 Thus, the Psalms
had now become the word of God which is to be read, studied, and meditated upon.393
Westermann argues that this same stage in the "traditioning" process is indicated for the
prophetic books by the closing sentence of the Book ofHosea (14:10):
•p] h'pk ]ti cpn -a
□,pp,i nirr op DOtpo nirr)
CQ CPlOEn D2
t : t • : t :
Those who are wise understand these things;
those who are discerning know them.
For the ways ofYHWH are right and the upright walk in them,
but transgressors stumble in them.
The original cultic role of the Psalms has been subsumed under a larger category of
wisdom. Analogous to Israel's wisdom collection and later prayerbooks, the meditation on
the Psalter serves as a guide along the path of life.394 The later collections (120-134; 138-
145) show signs of subsequent editorial inclusion, and current scholarship has convincingly
demonstrated that the present Psalter divisions have arisen from a long and complex process
of growth and are not only the result of liturgical influence.395 For example, the colophon¬
like conclusion of Psalm 72, 117 ni'psn fo, "the prayers of David, son of Jesse, are
complete," also appears to mark an earlier collection since other Psalms attributed to David
follow. It is also clear that the Psalms have undergone a complex history of literary
eschatological hope in a messianic figure that is to be found throughout the collection. While much of
Mitchell's support for his thesis rests on hypothetical connections with the eschatological program of Zechariah
9-14, his focus on eschatology in the Psalter is beneficial.
390 Childs, Introduction, 511; Westermann, Praise and Lament, 252-3.
391
Kraus, Psalms 60-150, 402-21; Westermann, Praise and Lament, 253.
392 Westermann's thought is corroborated by the fact that both Psalm 1 and Psalm 119 lack
superscriptions (although LXX 118 adds AXXpXouia).
393
Westermann, Praise and Lament, 253; and also Childs, Introduction, 513-4.
394 See Joseph Reindl, "Weisheitliche Bearbeitung von Psalmen: Ein Beitrag zum Verstandis der
Sammlung des Psalter," in Congress Volume, Vienna, 1980, ed. J. A. Emerton, Vetus Testamentum
Supplements 32 (Leiden: Brill, 1981), 333-56.
395 See Hartmut Gese, Vom Sinai zum Zion: alttestamentliche Beitrage zur bibischen Theologie
(Miinchen: Kaiser, 1974), 147-67.
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redaction such as is visible in the Elohistic editing of the "Elohistic Psalter" (Psalms 43-
396
83). Book I (Psalms 3-41), one of two Davidic collections (3-41 and 51-72), appears to be
one of the earliest collections and is made up almost entirely of Psalms attributed to David
which are by category overwhelmingly laments of an individual.397 It may be that the
gathering of Davidic prayerbooks began the process that led to the Book of Psalms. Within
the overall structure of Book I, two categories of people dominate the Psalms.
There is some sense in which human community is broken up into the way of the
wicked and the way of the righteous. How these two groups act, and the way they go, is very
much the subject matter of these Psalms. Nearly half of the references to the "wicked" in the
Psalter are in Book I. Apart from Psalm 119, the primary emphases on the Torah are found
explicitly and implicitly in Book I. Psalm 19 is the most direct reflection of Psalm 1, as it
spells out the positive character of the Torah and its benefits for those who study and keep it.
But the focus on the Torah is found also in the entrance liturgies of Psalms 15 and 24. The
answers to the questions asked of those seeking entrance into the holy place reflect Torah
stipulations. Pierre Auffret suggests that Psalms 15-24 form a particular group of Psalms
arranged in a ring structure of which Psalms 15 and 24 are the outer ring, or inclusio, and
Psalm 19 the center. Therein, Psalms 16 and 23 are balancing songs of trust, Psalms 17 and
• TQR
22 are balancing laments, and 18 and 20-21 are balancing royal psalms. If Auffret's
structural proposition is correct, it places a group of Psalms with a focus on obedience to and
delight in the Torah at the center of Book I.
As illustrated in the work of Westermann and Childs, several principles now guide
investigation into the form and structure of the Psalter. First, a literary rationale (a
redactional agenda) is responsible for the final form of the Psalter. Second, this rationale
reflects a non-liturgical Sitz im Leben. Third, wisdom motifs play some part in the
scheme.399
Gerald H. Wilson's The Editing of the Hebrew Psalter has shaped recent scholarly
discussion of the Psalter's composition. Wilson (a student of Childs) lays a careful
methodological foundation for examining a collection of psalms as a "book," in that he traces
other examples of hymnic collections from the ancient Near East: the Sumerian Temple
Hymn Collection and Catalogs of Hymnic Incipits and the Qumran Psalms manuscripts. In
396 James L. Mays, Psalms, Interpretation: A Bible Commentary for Teaching and Preaching
(Louisville, Ky.: John Knox, 1994), 13-4; Childs, Introduction, 511.
397
Westermann, Praise and Lament, 254.
398 Pierre Auffret, La sagcsse a bdti sa maison: Etudes dc structures littcraircs dans I'Ancien
Testament et specialment dans les Psaumes (Gottingen: Vandenhoeck & Ruprecht, 1982), 409-38.
399 See Howard, "Recent Trends," 329-44; Mitchell, Message, 54-65.
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each, Wilson finds editorial techniques in the outline of its final form, and accordingly
provides methodological controls for approaching the Psalter. Wilson then turns to the
canonical Hebrew Psalter in search of these extrabiblical editorial techniques along with
others. He finds explicit and tacit (non-explicit) types of evidence that the Psalter was
designed by its redactors as a purposefully ordered arrangement of lyrics. For Wilson,
"explicit" indicators are found in superscriptions and the postscript to Books I-II and Psalm
72:20 while "tacit" indicators are found in editorial arrangements such as the grouping of
Psalms with doxologies at the end of Books I-IV, or the grouping of FT ib'pn Psalms (104-6,
111-17, 135, 146-50) at the end of Psalter segments. However, with respect to "tacit"
indicators, Wilson may have overlooked important evidence for the canonical arrangement
of the Psalter, namely, the numerical strength of the divine names in each Psalm400 Such
evidence may help explain how Psalm 16 found its way into Book I of the Psalter between
Psalms 15 and 17 and how Psalm 16 became separated from the rest of the Miktam Psalms in
Book III, (which are contiguous from 56 to 60). That the Psalm superscriptions represent
editorial activity is now a virtual concensus among scholars.401 By the time the LXX was
produced there had been a process of attributing more and more untitled Psalms to David, a
process which continued right through the LXX translation.402 Reopening the issue of the
Psalter's arrangement as evidence of editorial shaping has proved to be most fruitful
recently.403 While it may now be generally agreed that the final form of the Psalter
evidences a purposeful editorial process of shaping and ordering the lyrics and the smaller
collections into a coherent collection, debate continues over the editorial agenda behind the
Psalter's redaction.
In addition to the many older studies of Psalter arrangement based on divine names
and genre terms in their superscriptions, more attention is now being given to arrangement
400
McFall, "Evidence," 227. See Appendix 4 for a diagram of a proposed arrangement of the Psalter.
401 Eissfeldt, The Old Testament, 451; Pius Drijvers, The Psalms: Their Structure and Meaning
(London: Bums & Oates, 1964), 19; Pietersma, "David in the Greek Psalms," 213; Kraus, Psalms 1-59, 65;
Artur Weiser, The Psalms: A Commentary, trans. Herbert Hartwell. The Old Testament Library (Philadelphia:
Westminster, 1962), 95.
402 Pietersma, "David in the Greek Psalms," who finds at least thirteen "orphan" psalms attributed to
David in the Old Greek text of the LXX. Clearly, the Qumran community considered David as the author of
the entire Psalter. See Appendix 1.
403 Herman Gunkel was skeptical of finding any uniform principle governing the arrangement of the
Psalter. As a result, the canonical arrangement came to be viewed as an accidental product of an extended
collection process. Einleitung in die Psalmen: die Gattungen der religidsen Lyrik Israels (Gottingen:
Vandenhoeck & Ruprecht, 1933), 436, 447. This has been the scholarly view since Gunkel's day until recently.
Wilson notes that most commentaries give very little space to a discussion of the final arrangement of the
Psalter; citing Dahood, Psalms 1-50, xxx-xxxi, as an example. For discussion, see Westermann, Praise and
Lament, 250-8; Mitchell, The Message, 50-65.
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based on association of words and expressions.404 Thematic and linguistic links are seen to
exist between adjacent Psalms.
Psalms 1 and 2 together may be understood as constituting the Psalter's introduction,
and Psalm 3 as being the beginning of Book I.405 This is confirmed by Psalms 1 and 2 being
the only untitled Psalms both in the LXX and in the MT.406 Each of the five "books" within
the Psalter concludes with a Psalm ending with a short doxology (Psalms 41, 72, 89, 106,
145). The occurrence of royal psalms at significant junctures (2, 72, 89) is an important
indicator of the Psalter's structure and of one of its themes.407 Wilson notes that these
Psalms occur in Books I-III of the Psalter, whereas thereafter Wilson argues that focus is on
Psalms of YHWH's kingship (Psalms 93-99, 145). Wilson sees in Psalm 89 signs that the
Davidic monarchy has "failed"; and therefore, in Books IV and V, royal psalms are
deemphasized in favor of YHWH's kingship (especially in Psalms 93-99), as the Psalter
proclaims YHWH's kingship above all.408 Wilson goes on to speak of a "royal covenantal
frame" to the Psalter, consisting of Psalms 2, 72, 89, and 144, and a "final wisdom frame"
consisting of Psalms 1, 73, 90, 107, and 145 (the first Psalms of Books I, III, IV, and V along
with the final Psalm of Book V proper).409
404 Some look back to the work of Umberto Cassuto, who notes that many seemingly unrelated
sections in the Pentateuch, Ezekiel, and the Minor Prophets are joined not only by association of ideas, but also,
and primarily, by association of words and expressions. Umberto Cassuto, "The Sequence and Arrangement of
the Biblical Sections," in Biblical and Oriental Studies, vol. 1, Bible, ed. Umberto Cassuto, trans. Israel
Abrahams. Jerusalem: Magnes, 1973), 1-6. E.g., Jerome F. Creach's The Choice ofYHWH as Refuge in the
Editing of the Psalter, Journal for the Study of the Old Testament Supplement Series 217 (Sheffield: Sheffield
Academic Press, 1996), finds a very promising middle way between works focusing on macrostructure (such as
Wilson's The Editing and David Mitchell's Message) and those focusing on microstructures (such as Howard's
"Structure"). Creach takes a semantic-field (or thematic) approach, studying the associated field of one specific
lexeme. For more examples and discussion, see McFall, "Evidence," 233-56.
405 Pierre Auffret, "Complements sur la structure litteraire du Ps 2 et son rapport au Ps 1," Biblische
Notizen 35 (1986): 7-13; La Sagesse, 141-77; James L. Mays, '"In a Vision': The Portrayal of the Messiah in
the Psalms," Ex Audito 7 (1991): 1-8; Patrick D. Miller, Jr., "The Beginning of the Psalter," in The Shape and
Shaping of the Psalter, ed. J. Clinton McCann, Jr., Journal for the Study of the Old Testament Supplement
Series 159 (Sheffield: Sheffield Academic Press, 1993), 83-92. Cf. Wilson, Editing, 173, 204-8, and Walter
Brueggemann,"Bounded by Obedience and Praise: The Psalms as Canon," Journal for the Study of the Old
Testament 50 (1991): 63-92.
406 Some Western manuscripts of Acts 13:33 quote Psalm 2:7 and refer to its being written ev to)
iJiaXpai r<p TTptoTip. See Bruce M. Metzger, A Textual Commentary on the Greek New Testament, 2nd ed.
(Stuttgart: United Bible Societies, 1994), 363-5. The same idea may be seen in 4Q174 which includes a
midrash on Psalm 1:1, follows with a brief pesher and proceeds, without further introduction, to quote the
opening lines of Psalm 2 followed by their pesher. See 4Q174, column 1:14-19 in DJD 5, 53-4. Both the
Jerusalem and the Babylonian Talmuds contain examples of rabbinical exegesis that count Psalms 1 and 2 as
one psalm. Origen states that he had two Hebrew manuscripts, in one of which the second Psalm was joined to
the first. In quoting the two psalms, Justin Martyr passes from the first to the second without indicating any
break, and Eusebius, Appollinaris, and Euthymius Zigabenus refer to this Hebrew practice. Metzger, Textual
Commentary, 363.
407
Westermann, Praise and Lament, 250-8; Childs, Introduction, 515-7.
408 Wilson, Editing, 209-14.
409 Gerald H. Wilson, "Shaping the Psalter: A Consideration of Editorial Linkage in the Book of
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For Wilson, the wisdom frame takes precedence over the royal covenantal frame, and
thus "trust in the power of human kings and kingship is ultimately given up, and hopes rest
on Yhwh, who rules forever, and who alone is able to save."410 In Wilson's scheme,411 Book
IV (Psalms 90-106) stands at the editorial "center" of the Psalter, harkening back to Exodus
and wilderness themes with its focus on YHWH alone as king. Wilson writes:
As such this grouping stands as the "answer" to the problem posed in Psalm
89 as to the apparent failure of the Davidic covenant with which Books One-
Three are primarily concerned. Briefly summarized, the answer given is: (1)
YHWH is king; (2) He has been our "refuge" in the past, long before the
monarchy existed (i.e., in the Mosaic period); (3) He will continue to be our
refuge now that the monarchy is gone; (4) Blessed are they that trust him!412
The major break in the Psalter after Book III is confirmed by the evidence from
Qumran, which indicates stability in order and arrangement of Books I-III before that of
Books IV-V. The break after Psalm 89 is also confirmed by the Psalm superscriptions. In
Books I-III, Psalms are grouped primarily using author and genre designations in the
superscriptions. But in Books IV-V the primary grouping technique revolves around the use
of superscriptions with nin and FT 13
Wilson's sketches of the Psalter's contours have shaped current scholarly discussion
of the Psalter's composition. That Book V ends at Psalm 145 and that 146-150 comprise a
concluding doxology is generally accepted today. Also generally accepted is the recognition
of royal psalms at significant junctures and that a significant break is found after Psalm 89.
Contrary to Wilson's view that Psalm 2 begins Book I, a better case is made that Psalms 1
and 2 together constitute the Psalter's introduction.414 Therefore, the themes of YHWH's
and his anointed king's sovereignty that are proclaimed in Psalm 2 also function as
introduction to the entire Psalter, along with the wisdom theme of Psalm 1. That Psalm 144
is a royal, Davidic Psalm, adjacent to Psalm 145, a kingship ofYHWH psalm, means that at
the end of the Psalter as at the beginning, the earthly and heavenly expression of YHWH's
kingdom stand together as messages of hope.415
Psalms," in The Shape and Shaping of the Psalter, ed. J. Clinton McCann, Jr., Journal for the Study of the Old
Testament Supplement Series 159 (Sheffield: Sheffield Academic Press, 1993), 72-82.
410 Wilson, "Qumran Psalms Scroll," 464. Wilson's view of the MT-150 Psalter's focus is in contrast
to the 1 lQPsa Psalter, which concludes with an interesting focus on the Davidic king.
411 J. C. McCann, Jr. also argues that the Psalter is ultimately a book of wisdom, containing YHWH's
instruction for the faithful and emphasizing his kingship. J. Clinton McCann. Jr., A Theological Introduction to
the Book ofPsalms: The Psalms as Torah (Nashville: Abingdon, 1993).
412 Wilson, Editing, 215.
413 Ibid., 155-90.
414 Miller, "Beginning"; Pierre Auffret, The Literary Structure ofPsalm 2, trans. David J. A. Clines,
Journal for the Study of the Old Testament Supplement Series 3 (Sheffield: Sheffield Academic Press, 1977).
415 Howard, "Recent Trends," 337.
121
In contemporary Psalms studies, wide acceptance of the makeup of smaller
collections contained within the Psalter's final form has now been reached. Following the
first collection of the Psalms of David (Psalms 3-41, i.e., Book I), also known as the
Yahwehistic Psalms of David,416 is the Elohistic Psalter (Psalms 42-83).417 The Elohistic
Psalter, identified by the redactional nature of the collection seen in its change of the divine
name to □n'i7K, evidently existed independently of the Yahwehistic collections before their
collation by a later redactor. Within the Elohistic Psalter, Psalm 42 begins an earlier
collection, the Psalms of Korah (Psalms 42-49). The Elohistic Psalms of David (Psalms 51-
72) stand before the Psalms of Asaph (Psalms 73-83). The end of the Elohistic Psalms of
David coincides with the conclusion of Book II of the Psalter. Appended to the Psalms of
Asaph is a small collection of Yahwehistic Psalms of Korah (Psalms 84-88, excluding 86)
and Psalm 89, a royal psalm, which closes Book III of the Psalter. Thus, two larger
collections (Psalms 3-41 and 42-83 [plus 84-88]) are framed by two royal psalms, Psalms 2
and 89.
On the whole, Books I-III contain more fixed, self-contained groups than do Books
IV and V. Books IV and V contain more individual Psalms and smaller groups, further
evidencing the relative stability of Books I-III of the Psalter. In Book IV, the next
recognizable grouping is Psalms 93-99, the Psalms of the kingdom of YHWH (excluding
Psalm 94), which is the first of the larger groups of psalms of praise to be found in the
Psalter. Psalm 100 appears to have been added to this collection of praise psalms as a
doxology. The two groups following (Psalms 103-107 and Psalms 111-118)418 are framed,
and interrupted by individual psalms. Again, Psalms 120-134 constitute a self-contained
Book of Psalms of the worshiping community which was possibly added to the earlier
collection bounded by Psalms 1 and 119. The small collection of Psalms 140-143 is joined
together by content, and Psalms 144 (which seems to be a secondary composition of parts of
other Psalms) and 145 function as the conclusion to the Psalter. The Psalter closes with a
series ofpsalms of praise (Psalms 146-150) dominated by an imperative call to praise.
416 In Psalms 1-41 (Book I) HIIT occurs 278 times and forty-eight times. McFall, "Evidence,"
229.
417 In Psalms 42-83, the term D'nbs occurs 303 times, whereas niiT occurs only eighty-nine times. In
Psalms 84-89, HIIT occurs thirty-one times and D'iibx sixteen times. In Psalms 90-150, HIPP occurs 341 times
and forty-seven times. McFall, "Evidence," 229.
4,8 See Appendix 4. Psalms 135 and 136 may belong to the collection of Psalms 111-118.
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Thematically, Psalms 15-18 may be seen as a unit, within the larger unit of Psalms
15-24.419 Thereby, Psalms 15-18 may be understood as answering the opening questions of
Psalm 15:
O YHWH, who may abide in your tent? niiT
Who may dwell on your holy hill? ptpi~,P
The response may be seen not only in the remainder of Psalm 15, but spoken by the
individual respondents in Psalms 16:1-2, 5-8, 9, 11; 17:3-5, 7, 8, 14-15; 18:2, 3, 6, 16, 21-22,
30, 31, 35-36, 43, 48, 50. Psalm 15, like Psalm 24, is understood as a psalm about YHWH's
enthronement420 which functions as an entrance, or iTTim, liturgy and may presuppose an
original Sitz im Leben in a cultic worship service. In Psalm 15:2-5, the priest communicates
an answer for the laity to the question of their required condition if they wish entry onto the
holy mountain. Only the person who lives according to the covenant and keeps the
ordinances of the relationship between YHWH and his people may enter. The composition
and early use of Psalm 15 in the pre-exilic cultus is well established.421 Later as a prayer
song, Psalm 15 brought home to the petitioner the characteristics of the p,rl^ and became an
ingredient of the rniFl piety of Jerusalem. The contrasts between and Ip") in Psalms
15-18 are quite numerous and extended, as illustrated in Appendix 17. The theme of the
p,rT^ being delivered and abiding with YHWH is central to the experience of the individual
speakers of Psalms 16-18. While Psalm 17 has traditionally been understood as a complaint
song,422 it contains a certainty of hearing (Psalm 17:6) and concludes, like Psalm 16, with the
assured presence of YHWH (verse 15) as a victorious refuge. Psalm 18 has traditionally
been understood both as an individual thanksgiving psalm423 and as a royal psalm.424 Psalm
18 opens with an expression of love to YHWH, who is then immediately described as the
speaker's deliverer and refuge (Psalm 18:2). Psalm 18 also contains a certainty of hearing
(verse 3), description of a victorious deliverance, and concludes with assurance that YHWH
gives triumphs to his king - to his anointed - to David, and his descendants forever (verse
50). In Psalm 16, the speaker appeals to YHWH solely based on his faith (verse 1), while in
419 See Gerhard von Rad, "'Righteousness' and 'Life' in the Cultic Language of the Psalms," in The
Problem of the Hexateuch and Other Essays, ed. Gerhard von Rad, trans. E. W. T. Dicken (London: Oliver &
Boyd, 1966), 243-66.
420 Gunkel and Begrich, Introduction, 72.
421
Kraus, Psalm 1-59, 227.
422 Gunkel and Begrich, Introduction, 121.
423 Ibid., 199.
424 Ibid., 99. Psalm 18 shows signs of later reformulation and may consist of at least two parts. The
individual thanksgiving is presumably older than the remainder and may have taken on a formulary status. See
Kraus, Psalm 1-59, 257-8; Albright, Archaeology, 129; Frank M. Cross, Jr., and David N. Freedman, "A Royal
Song ofThanksgiving: II Samuel 22 = Psalm 18a," Journal ofBiblical Literature 72 (1953): 16-7.
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Psalm 17 the speaker's appeal is based on his faith as seen in his righteousness (verses 1,3,
and 5). Psalm 18 combines and sums up both the speaker's faith (verses 1-6) and the
speaker's righteousness (verses 19-24) in thanking YHWH for deliverance. Thus, Psalm 18
may be viewed as the climax of the responses to the questions of Psalm 15:1. In their final
form, the links between Psalms 15-18 as seen in the expressions employed are many and
varied.425
In summary, the Psalter's final form evidences a redactional agenda which reflects
royal motifs, wisdom motifs, and a non-liturgical Sitz im Leben. Psalms 1 and 2 constitute
the Psalter's introduction and Psalms 144 and 145 function as the conclusion. Therein,
earthly and heavenly expressions of YHWH's kingdom stand as messages of hope. Book I
may represent one of the earliest collections of psalms within which David's individual
complaints include the portrayal of the way of the righteous versus the way of the wicked.
Psalms 15-24, and Psalms 15-18 within this larger unit, share significant linguistic and
thematic links primarily relating to refuge in YHWH.
2. Psalm 16
Psalm 16 is a "psalm of confidence" (Vertrauenspsalm) along with Psalms 4, 11, 23,
27:1-6, 62, and 131.426 These expressions of trust and thanksgiving share much in common
with Gunkel's category of individual complaint psalms (Klagelieder des Einzelnen), the most
common form of psalm in the Psalter.427 Gunkel has rightly understood the psalm of
498
confidence as a subcategory of the individual complaint psalm. Individual complaint
songs may be seen outside the Psalter as imitated in Jeremiah's complaint songs,429 as heard
in several of the speeches of Job,430 and in the complaints of Sirach.431 The Sitz im Leben of
the Gattung is not easily recognized since the poetry often proceeds with general
expressions.
The "certainty of having been heard" of the individual complaint psalm is
characteristic of this form and is the basis of the psalm of confidence. Most of the elements
constituting the individual complaint psalm are found in the psalm of confidence, but in the
425 See Appendix 17 for a listing.
426 Gunkel and Begrich, Introduction, 121; Aejmelaus, The Traditional Prayer, 92-3. Sabourin also
includes Psalm 3. Psalms, 2:90.
427 Psalms 3; 5; 6; 7; 13; 17; 22; 25; 26; 27:7-14; 28; 31; 35; 38; 39; 42; 43; 51; 54; 55; 56; 57; 59; 61;
63; 64; 69; 70; 71; 86; 88; 102; 109; 120; 130; 140; 141; 142; 143.
428 For discussion, see Rodriguez, Tit Eres Mi Bien, 133-8; Weiser, Psalms, 172; Sabourin, Psalms
2:90, 96-9.
429 Jeremiah 11:18-20; 15:15-21; 17:12-18; 18:18-23; 20:10-13; and cf. Jeremiah 12:1-6; 15:10-12;
20:7-9, 14-18.
430 Job 6:2-7:21; 9:25-10:22; 13:23-14:22; 16:6-17:9; 19:17-20; 23:2-17; 29:1-31:37; and cf. 3:3-26.
431 Sirach 51:10, 11; cf. 17:25; 21:1; 28:2-3; 31:31; 38:9-11; 39:5; also 14:17-19; 17:27-28; 18:8-10;
22:27-23:6.
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psalm of confidence the confidence motif predominates. The conspicuous mood swing that
one notices in the "certainty of having been heard" following an individual complaint and
petition may have been originally precipitated by a divine message (Heilsorakel).432 Gunkel
rightly argues that the Heilsorakel as such is not a sufficient explanation for these psalms. In
addition, a real change must have taken place in the one speaking.433 One of the primary
concepts in the set of ideas found in the individual complaint psalms is that of the protection
of the worshiper. The most basic way of communicating this is by joyful expression of the
certainty that the worshiper's petition had been heard, perhaps best understood as proximity
to divine presence. While it may be that the Heilsorakel is the most probable explanation for
the presence of this certainty, this cannot be assured. In the majority of individual complaint
psalms the certainty of hearing does not take the form of an explicit oracle but rather that of
response to some divine word of assurance. Since such assurance and judgment is
understood to come from YHWH, these expressions of certainty are similar in intent, if not
form, to prophetic speeches. In this sense they may be called a "prophetic" element in the
Psalms. Some kind of experience and communication from YHWH is behind the certainty
of hearing.434
In these individual complaint psalms, it is not the identity of the cultic functionary
who may have delivered the expression of certainty, nor any type of assurance leading to that
expression, which determines that the text has a prophetic character.435 It is rather primarily
the function which the language conveys. This prophetic function in the individual
complaint psalms may be understood primarily in a liturgical context rather than in an
explicitly historical one. In the frequent expression "'H'pnin ilinbl ,0S] nrfip nTi1 Trip, "I
wait for YHWH; my soul waits, and in his word I hope,"436 perhaps one finds the "word of
YHWH" to be the divine revelation which the poet hopes to hear, and which will give the
poet back his life and health.437 While most of the individual complaint psalms exhibit a
prophetic element which may be traced to a cultic setting, this is not true for Psalms 16,
42/43, 55, 61, and 120. Unlike the majority of the psalms of this type, these show no
432 Gunkel and Begrich, Introduction, 125.
433
Westermann, Praise and Lament, 65.
434 The vague language of the individual complaint psalms is also found in their expressions of
certainty. This kind of general language is also found in prophetic literature. Witness the difficulty of dating
many prophetic oracles.
435 Oracular elements in the Psalter could have a priestly origin, as could the certainty of hearing. See
Johnson, The Cultic Prophet, 4, 8, 25.
436
E.g., Psalms 130:5, 7; 138:4; 5:4; 38:16; 119:74, 81,114, 147; Micah 7:7.
437 Psalm 130:5. The expression which Habakkuk 2:1 uses for the prophet's watch for revelation,
,3~~!3T~nO niXI1? nSKX], "I watch to see what he will speak with/in me," is primarily encountered literally
with variations in the individual complaint psalms.
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evidence of being composed with any connection to the cult. It is evident from their
language that such poems must be understood as a private outpouring of their psalmist and
that they were not specified for worship performance.438 As with the other psalms of
confidence, the personal tone of Psalm 16 is more apparent than in the thanksgivings.439
Occasionally the individual complaint psalms express desire for YHWH and Zion amidst a
painful longing for the surroundings of the holy Temple.440 These psalm texts contradict
Mowinckel's argument that they were only composed as worship service formulae by
professional poets among the Temple personnel for use by the laity.441
The overall style of the individual complaint psalm includes cultic formulae. At the
same time, because of their dynamic language and their evident diversity, it appears that
some of the individual complaint psalms are quite different than the majority. It is not clear,
and is not suggested by the language of the preserved texts, that the psalm of confidence
developed from the individual complaint psalm.442 Of course both types manifest traces of
formulaic origin. Therefore, one must consider whether all of this poetry has been reworked
for use by the community. Characteristically, almost all individual complaint psalms have
been composed in apparently life-threatening situations.443 However, more emphasis is
placed on the impressions of external circumstances than on the external negative
experiences themselves. It is in this form where the religion of the Psalter confronts death.
Within complaint psalms, the poet often speaks of mortal threats in the vocabulary of
his petition.444 In this context of petition, the term bbN0 is largely avoided.445 biNtp occurs
sixty-five times in the MT.446 Unlike the synonyms nntp and "113, does not have a
common physical meaning but is always used of the underworld. While the underworld is
not a central feature of the Hebrew Bible, it is almost universally accepted that means
the underworld, the realm of the dead deep below the earth.447 is always anarthrous in
438 Gunkel and Begrich, Introduction, 127.
439 Sabourin, Psalms, 2:90.
440
E.g., Psalms 27:4; 31:23; 17:15; 57:2; 42:3; 43:4; 61:5; 42:5; 55:15; Jonah 2:5.
441 The following twelve poems lack any notation directed to the worship service: Psalm 7, 16, 17, 25,
26, 27, 28, 32, [33], 34, 35, 37. Contra Sigmund Mowinckel, Psalmenstudien I: Awan und die individuellen
Klagepsalmen (reprint, Amsterdam: Verlag P. Schippers, 1966), 157. See Aejmelaeus, The Traditional Prayer,
94.
442 Contra Gunkel and Begrich, Introduction, 121.
443
Only Psalms 77 and 120 appear to be exceptions.
444
E.g., Psalms 102:12, 24, 25; 109:23; 22:19; 41:6, 9; 13:4, 5; 51:6; 143:7; 84:4.
445 The only exceptions are Psalms 6:6; 88:4; and Syriac Apocryphal Psalm 4:3.
446 Isaiah 7:11 may be added to this, where nbx0 is often emended by many scholars who suspect
textual error in the MT to following Aquila, Symmachus, and Theodotion (els q8qv). See the BITS
apparatus. See Appendix 18 for a listing of the occurrences of biXtp.
447 See Jenni and Westermann, Lexicon, s.v. "blNEi," by G. Gerleman; TWAT, s.v. "biXtli," by L.
Wachter.
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the Hebrew Bible, and is largely found in psalmodic, reflective, and prophetic literature.448
The only exception, Numbers 16:33, uses where the narrator reiterates Moses' words to
describe the rebels' judgment. Otherwise, never occurs in narrative accounts of death.
It is also absent from legal material. Strikingly, is absent from texts that deal with
necromancy, whether Pentateuchal prohibition, prophetic denunciation, or the narrative
description of 1 Samuel 28. So, biXtp may be described as a term of direct speech, as seen in
449
its usage.
References to *71X0 are scattered across the whole period of the Hebrew Bible,
regardless of when texts may be dated. The term did not belong to any one particular period,
but remained a constant, if only occasional, term for the underworld.450 While underworld
references occur mostly in poetic material, clear underworld references are relatively few and
most of these indicate little reflection. Between b>"iX0 and its traditionally accepted
synonyms there are about a hundred references to the underworld, excluding debatable
allusions. In comparison, the stem 5110 alone occurs approximately a thousand times in the
MT. The references to the underworld in other ancient Near Eastern literature are relatively
more numerous. In Akkadian there were numerous words and epithets for the underworld,
and many of the Sumerian and Ugaritic myths deal with, or refer to, the underworld and its
gods.451 The underworld remains a generally undeveloped and vague element of Israelite
religious literature. 'llX© has different nuances in different contexts, but these are nuances of
the single basic concept of the underworld.452
is at the opposite theological extreme to YHWH, and the dominant feature for
its inhabitants is their separation from him.453 The individual complaint psalms prefer to use
suggestive images for ViX0, such as: nncp/nnttf (Psalm 30:10), "1X3 (Psalm 69:16), and "113
(Psalm 28:1; 88:5; 143:7). Yet even these terms are infrequent in this form and are found
more frequently in the category of individual thanksgiving psalms.454 Descriptions of
448 TWAT, s.v. "biXtO"; Philip S. Johnston, "The Underworld and the Dead in the Old Testament"
(Ph.D. diss., Cambridge University, 1993), 3-26, particularly 4. See the next section for discussion.
449 See TWAT, s.v. "biX©"; Johnston, "The Underworld," 4; Philip S. Johnston, Shades ofSheol: Death
andAfterlife in the Old Testament (Downers Grove, 111.: InterVarsity, 2002), 39-46, 69-73.
450 Contra Martin-Achard, who argues that it "appears in Israel after the period of the monarchy." This
would imply a post-exilic date for Amos 9:2; Hosea 13:14; Isaiah 5:11; 7:14. Robert Martin-Achard, From
Death to Life: A Study ofthe Development ofthe Doctrine ofthe Resurrection in the Old Testament (Edinburgh:
Oliver & Boyd, 1960), 37.
451 See TWAT, s.v. Jenni and Westermann, Lexicon, s.v. "blXC7"
452 See Appendix 18 for a listing of the occurrences of biXIO by main emphasis.
453 See TWAT, s.v. "biX0"; Jenni and Westermann, Lexicon, s.v. "blXC7"
454
E.g., nnttf in Psalms 103:4; 107:20; Isaiah 38:17; Jonah 2:7; Sirach 51:2; cf. also Job 33:24, 28; "Ti-3
in Psalms 30:4; 40:3; Lamentations 3:54. See Johnston, "The Underworld," 73; Appendix 18 for a listing of
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distress using underworld terms fall into three categories:455 simile, indirect statement, and
direct statement.
The individual thanksgiving psalms refer relatively frequently to personal deliverance
from death and the underworld. Of Gunkel's (and Barth's) sixteen thanksgiving psalms:456
(a) five mention biN© (often with other underworld terms); (b) two more use synonyms; (c)
two more mention death and/or the underworld; and (d) the other seven have no likely
underworld reference. The individual complaint psalms occasionally speak more clearly of
the underworld with mention of the □10~''jP0r0©, "in deep waters,"457 ^"Q©!?-1?©, "all
your torrents and your breakers,"458 and the terrible "'XlDCpttf nb>3©l, "and a flood overflows
me."459
Many Israelites may have envisioned everyone departing to the underworld upon
death. But the Hebrew Bible shows a striking imbalance in the use of underworld terms.
biN© and its synonyms predominantly portray the fate of the wicked, occasionally portray
the fate of the righteous in the event of untimely and unnatural death, and that of the
righteous in extremis and therefore perhaps considered under divine judgment 460 Where the
righteous experience a natural death, there is an absence of any reference to 'TIN©.
Occasionally the contrast between the fates of the wicked and the righteous is obvious.461
But this is not developed theologically in terms of differentiated post-mortem destiny,
though it perhaps contains the seed of later developments.462 There is no alternative
distinction specified for the righteous. In the passages concerning the possible leaving of the
person in biN©, there is a marked use of ©S3, and a marked predominance of this term over
the other anthropological expressions that might accompany it or be in parallelism with it.463
The thought of the envelopment of the ©S3 in biN© appears to be especially hurtful.
The particular expressions used portray a different mood about the journey into the
underworld. In the thanksgiving songs, the underworld is encountered in the narrative of the
situation of deliverance and describes the condition from which the deliverance of the
the occurrences of biN© in the MT-150 Psalter by Gattung.
455 See Appendix 18 for a listing of the usage of underworld terms by category.
456 Psalms 18; 30; 32; 34; 40A; 41; 66; 92; (100); (107); 116; 118; 138; Isaiah 38:10-20; Jonah 2:3-10;
Job 33:26-28; Sirach 51; Psalms of Solomon 15; 16; Odes 25; 29. Gunkel and Begrich, Introduction, 199.
(Psalms 100 and 107 are communal, not individual.)
457 Psalm 69:2-3, 16; Lamentations 3:54. See TWAT, s.v. "biN©."
458 Psalm 42:8; Jonah 2:4.
459 Psalm 69:3, 16; Jonah 2:4.




462 For discussion, see Barr, The Garden ofEden, 29-56; Johnston, "The Underworld," 7-26.
463
E.g., Psalms 16:10; 30:4; 49:16; 86:13; 88:4; Isaiah 38:19.
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recovered one proceeded. The language of thanksgiving, including that of the psalms of
confidence, includes clearer, bolder references to the underworld. As compared to the
thanksgivings, the personal tone of the psalms of confidence is even more intimate. The
language of the individual complaint psalms is more reserved, suggesting the mood of the
poet's spiritual condition. In summary, the form of Psalm 16 is that of a psalm of confidence
- the language of the psalmist intimately expresses confidence in YHWH's provision, even




A WORKING TRANSLATION OF PSALM 16
A. The Structure of Psalm 16
As seen in the concluding verse 11, a theme of trust dominates this psalm of
confidence.1 The literary structure of Psalm 16 leading up to the conclusion has been elusive
due in large part to the textual difficulties of verses 2-4.2 The history of scholarship relating
to the structure of Psalm 16 includes a diversity of propositions and numerous variations
with regard to determining its structural units. Typical of older scholarship's reliance on
meter in determining structural units, Charles A. Briggs finds three strophes: (a) verses 1-4 (a
tetrameter octastich consisting of synthetic lines); (b) verses 5-8 (four synonymous couplets);
and (c) verses 9-11 (a synonymous couplet between two synonymous triplets). Following
the bicola and tricola layout of the MTL and the BHS text, W. A. M. Beuken distinguishes
three sections: (a) verses l-4a; (b) verses 4b-10; and (c) verse ll.4
Beuken follows BHS's classification of Psalm 16 verses lb-2, 3-4a, and 11 as tricola.
For the first tricolon, Beuken understands lb to be the more independent member. Verses
lb-2 and verses 3-4a are seen as one another's pendant. In the first section, Beuken sees a
chiastic structure:
Take care ofme, O God T)Q^ lb (first half)
Their pains will multiply □nin^ 13T 4a (first half)
I take refuge in you TVOn lb (second half)
They courted after another TITO TI1K 4a (second half)
Beuken also reads D'Chlp1? in verse 3 as the pendant of niir1? in verse 2 so that FTION
controls both. Beuken's central section is itself divided, according to concentric symmetry,
around verse 7: verses 4bc, 5, and 6 invoking in inverse order verses 8, 9, and 10.5
The corpus of Psalm 16 contains all the bicola verse lines. Two negative sentences
enclose this middle section: in the first (verse 4bc) the psalmist is subject, in connection with
1
Aejmelaeus, The Traditional Prayer, 93.
2 See Louis Jacquet, Les Psaumes et le cceur de I'homme: etude textuelle, litteraire et doctrinale.
Volume 1: Psaumes 1-41 (Gembloux, France: Duculot, 1975), 400-2, for a survey of the proposed emendations
to verses 2-4.
3
Briggs, Psalms, 1:119-22. For discussion and criticism of this traditional approach, see Watson,
Traditional Techniques, 330-4, Gibson, Canaanite Myths, 140; Rodriguez, Tit Eres Mi Bien, 150-1; Schokel, A
Manual, 34-47.
4 See Appendix 19 for Beuken's structural layout.
5 W. A. M. Beuken, "Psalm 16: The Path to Life," Bijdragen 41 (1980): 368-70, 375.
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verses 2-3; in the last (verse 10) YHWH is subject, as in the following verse 11. Around the
blessing of verse 7a there are two panels (verses 5-6 and verses 8-9), each having two verse
lines; stylistically and form-critically they are one another's pendant.
Verse 11a and lib together are antithetically parallel to verse 10. The antithesis of
verse 10a and 11a is plain. But verse 10b and lib are also parallel. Here nn© "to
see the pit," and YDSTIK, "with your presence," correspond antithetically. The concluding
verse 1 lb and verse 11c are parallel - either synthetically or perhaps progressively based on
I7K3, "perpetually."
Based mainly on linguistic recurrences within Psalm 16, Marc Girard sees, after an
introductory verse, one section in verses 2-6 and another section in verses 7-11.6 Girard's
first section represents a concentric symmetry around verses 3-4a, verse 2b invoking verse
4bc and verse 2ab invoking verses 5-6. Girard's second section is composed of a parallel
structure between verses 7-8a and verses 9-11.
Girard's first section follows the model of a regular diptych with two panels. Verses
2 and 4b-5 share the common denominators of the divine name YHWH, the pronoun riFiN
(verses 2a and 5b), and the negative particle *23. It is the idea which is the same in both
cases: YHWH has become everything for the psalmist. Verses 3-4a and 6 correspond both
thematically and by the synonymous words j*S!l (verse 3b), "delight, pleasure," and DW3 //
~ID0 (verse 6ab), "delightful, pleasant, goodly." On the semantic plane, Girard sees an
antithesis in the psalmist's opposition to the pleasures of idolatry (verses 3-4a versus verses
4b-5) followed by an effect of the poet's profession of faith in YHWH (verse 6). The
movement of the first section is from a Yahwehist profession of faith (verse 2), to an anti-
pagan satire (i.e., false pleasure in verses 3-4a), to an anti-pagan and pro-Yahwehist
profession of faith (verses 4b-5), to its effect (verse 6).
Girard's second section is structurally marked by recurrences in the formula AB //
AB. Verses 7 and 9 correspond to one another. It is here that the whole somatic terminology
of deep interior organs is concentrated as is the typical vocabulary of the action of grace:
1~Q (verse 7a), "bless," has its counterpart in FIQ2? and "Til (verse 9), "rejoice." The particle
"O (verses 8b and 10a), "for," and the use of]1??) (verses 8b and 1 lc), "right hand," bridge the
correspondence between verse 8 and verses 10-11. Girard also notes as synonymous the
words TDH and 173] (verses 8a and 11c), "continually, perpetually," and the words 7?] and
733 (verses 8a and lib), "before, in front of." In verse 8a, 'D introduces the presence of
6 See Appendix 20 for Girard's structural layout. For discussion, see Girard, Les Psaumes, 320-9.
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YHWH as the psalmist's basis of confidence, "TO1!?, "he is at my right hand, I will
not be moved," as in verse 10a, where "O introduces a similar thought which is then
continued in verse 11. The affirmation of verse 11 negates the inherent antithesis of verses 8
and 10 and D"n FTIK ^IpTin, "you make me to know the path of life," may be synonymous
with tDiQK_l75, " I will not be moved." The symbolism subsists according to a
complementary relationship between a protected human "right hand" and a divine protecting
"right hand" (verse lie). The spatial symbolism of intimacy between the psalmist and
YHWH is in play from verse lb through verse 11. The panel of verses 9-11 is framed by an
inclusio: !"!Q0, "rejoice," in verse 9a and the substantive niilQCi, "joys," in verse lib. The
internal certitude of salvation provokes an unassailable and fully satisfying joy in the
psalmist. YHWH has become - or remains more than ever - the supreme pleasure of the
psalmist.
Regarding the overall coherence of the Psalm, Girard finds the use of (verses 6b,
7b, and 9b) as formal unifying markers. In the two diptychs, Girard finds that they begin in
similar doxological fashion and conclude similarly:
mrr1? rnqx (2a) ^rp-n^ ^-ax (7a)
craw? □,i?3n (6a) nlai^ ... jnfo ... ,iy,~pn (li)
The three uses of "O, "for," link the beginning of the Psalm (verse 1) to the last section of the
last diptych (verses 8b // 10a). The three motifs introduced with "for" are interconnected:
because the psalmist has taken refuge (verse lb) at the right hand of God (verses 8b and lie)
the one praying is sure of not faltering, that is to say of enjoying the path of/to life (verses 8b
//10-11).
On a thematic level, Girard proposes an overall structure of AB // B'A' seen emerging
from the introduction. The psalmist's plea for preservation (verse la) sends us to the major
theme of the second diptych (verses 7-11) as seen in "I will not be moved," "not surrender
me to Sheol," and "know the path of life." The second element of the introduction (verse lb)
"I take refuge in you" sends one on to the major theme of the first diptych as seen in "you are
my good," "the portion of my allotment," "my cup," "my lot," my "beautiful inheritance"
(verses 2-6).
In conclusion, Girard asserts a balanced cohesion to this poem and argues for a
compostional unity at its origin. From the point of view of sense, Girard concludes that
Psalm 16's structure is that of confident prayer reflecting a more existential than
circumstantial nature. During the Psalm's first movement, the poet speaks to YHWH (verses
1-6): praying to him and professing his Yahwehist faith. Then as YHWH has spoken to him
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during the night (verse 7b) - either with the aid of dream theophanies or through the channel
of prayer - the psalmist reaches an unshakeable confidence (verse 7-9) and speaks once
again to his God, with complete assurance (verses 10-11).
By following Girard's methodology and by tracing the stereotypical word pairs of
Psalm 16, Pierre Auffret finds two structured ensembles partly interleaved with one another.7
The first section includes verses l-7a and is concentric around verses 3 and 4a. What the
faithful one declares that he will do or that he wishes to do assumes (in verse 1) or recalls (in
verse 7a) what he declares in verses 2a, 3, and 4bc. The first section's center of verses 3-4a
and the second section's center of verse 9 are framed by units employing negation: negation
of any other happiness than that which comes from YHWH (verse 2), or of another cult than
that which is to be devoted to YHWH (verses 4bc), the assurance of not wavering (verse 8b),
and of not being abandoned to the pit (verse 10). All these negations serve to evoke positive
gifts. Auffret summarizes his first section schematically as:
C (la)
A (lb)
A (2a) B (2b)















In the subsection of verses 4bc-6, verses 4b and 4c are parallel. Auffret sees verse 4a as
directly opposed to 2b and reads verse 4c's plural suffix of □nift© as referring back to the
"idols" in verses 3b and 4ab. In verses 5-6 the psalmist presents in great detail the statement
of verse 2b regarding the happiness which YHWH assures him of. This happiness is echoed
7 Auffret, "C'est pourquoi," 73-83. For a listing of Psalm 16's stereotypical word pairs utilized by
Auffret, see pages 93-4.
133
in verse 9. Auffret's second section, verses 4b-11, is concentric around verse 9 and may be
seen as:
A(4bc) + B (5-6) *
A(7a) + C(7ab)





The literary arrangement of verses 4b-7a is A + B and A + C, 7a (A) echoing 4bc (A), the
blessing ofYHWH at the refusal to participate in idolatrous cults. In verses 7b and 8a a unity
is found in the psalmist's commitment to YHWH. Two temporal indicators, niLP*,L7-r]K, "even
at night," (verse 7b) and TQH, "constantly," (verse 8a), frame this meditation which finishes
with a decisive orientation towards YHWH (verse 8a). Verse 8b picks up again a
pronouncement of happiness based on the faithful one's stability brought by YHWH. This
same happiness is again spoken in verse 9, but in three positive propositions. The first two
propositions are parallel to one another, ,Dlp + PID© // "HiDD + b>T], "my heart is glad" //
"my glory rejoices," the last one echoing them in inverse order nDD1? pEb "HtoD, "my body
will dwell in safety." Auffret's literary structure of verses 4b-11 finds a center in verse 9,
where Auffret reads two stereotypical word pairs, br // no© and lib5 // HUD. Verse 10, as in
verse 8b, expresses with ,D, in negative turns of phrase, the reasons for the psalmist's
security and frames the happiness of verse 9. From verse 10a to 10b the parallel is clear.
Verse 11a is parallel to verse 7ab in that the tasks of counseling and informing are
strongly related to one another. The articulation of verse 10 to 1 la is doubly marked, first by
the presence of the stereotypical pair DTP // nx~), here in inverse order, with a clear
correspondence between not making to see the pit and making to know life. Second, the
demarcation is read in the stereotypical pair ITT! // ODD of verses 10a and 11a. Not to
abandon the ODD of the faithful one to biKO returns in effect to making known to him the path
of/to life. In verse 1 lbc one reads a last evocation of the happiness procured for his faithful
one by YHWH. At either end of it is indicated the intensity: If^D, "perpetually," and TDO,
"satisfying abundance," between which we read in parallel pDTlX + ninQO, "joys with your
presence," and pHTD + niDip, "pleasantness in your right hand," the face and the right
hand ofYHWH therefore assuring joys and delights to his faithful one. Around the center of
verse 9, verses 8b and 10 (negation + T), verses 7ab and 11a (tasks of counseling and
showing), and verses 5-6 and 1 lbc (ETJP) correspond symmetrically to one another. The
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symmetrical relationship between verses 5-6 and 10 is not indicated by any recurrence, but
clearly by the opposition between the two end couplets, arranged in a parallel manner, □,Q.U2
// n"IS0 and nnc // In verses 7b, 8a, as in 1 lbc we read on the one hand indications oft : t - - : 77
length of time, 11^3, TOn, "perpetually," "constantly," "even at night," and on the
other hand the terms "my innermost being," and *p3B, "your face/presence," for
bodily parts. Thus, the center of verse 9 confidently states the jubilation of the psalmist over
his security in YHWH which may be understood from what precedes it (verses 5-8) and from
what follows it (verses 10 and 11).







In his recent structural analysis of Psalm 16, Angel A. Rodriguez finds the structure
of Psalm 16 in four sections: (a) the introduction (verse lb), (b) first section (verses 2-6), (c)
second section (verses 7-10), and (d) conclusion (verse 11).9
In the first six verses the perfect verbal forms dominate.10 From verse 7 to the end
the imperfects prevail.11 In verse 6, two perfects accumulate and an imperfect leads the shift
in verse 7. The qal perfect form of verse lb is preceded by an imperative and by the causal
"O. Verse 1 formally relates itself with the rest of the Psalm in two ways. First, the vocative
bx has immediate correspondence with the vocatives of verse 2 and with that of verse 5
(mrr). Second, the causal "O corresponds to the "O of verse 10. The hiphil imperfect of verse
11 begins the conclusion. Following verse 7 more particles are utilized and these insist on
emphasis. The pronoun HFIK is only found in verses 2 and 5.
From this distribution, Rodriguez deduces that the first section reaches up to verse 7,
where the second section begins. The first section is initiated in verse 2 with the first person
verb and the second section begins with the first person verb of verse 7. The introductory
succession of verbal forms of verse 1 (imperative + qal perfect) is not repeated and the causal
8 This chiasm could also be completed with ftD', which is read in verses 8b and 11c, but Auffret
considers verse 8b as a part of the unity of the first subsection.
9
Rodriguez's structual layout may be seen in Appendix 21.
10 Five times in the qal form, while the imperfect appears three times (two times in qal and one time in
hiphil - all in verse 4). Contra Rodriguez, Tu Eres Mi Bien, 139-40, who counts six perfects and four
imperfects.
" Seven times, while the perfects appear only four times. Contra Rodriguez, Tu Eres Mi Bien, 139-40,
who counts ten imperfects and two perfects.
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"O unites both verbals in a relationship of cause and effect. This effect, security and fullness
in YHWH, is the object of verse 11 's concluding hiphil imperfect verb.
The first sequence (verse 2) of section one (verses 2-6) begins with FTm, which is
followed by a double vocative. The vocatives are followed by a double confession, first
positive then negative. The second sequence, verses 3-4, repeats the first sequence a), b), c),
and is still dependent upon the verb FHDK. It is no longer YHWH who is invoked but the
12
□,5pnjP. The simple negation ofA)c is now a double negation in B)c'. The third sequence,
verses 5-6, begins with the word ilin1 and is still dependent upon the verb FflON. The
following phrase commences with the pronoun HF1K which corresponds to the i"IFlX of verse
2b. The member A')c" corresponds with a double divine action to the double negation of
B)c'.
Structurally, the first sequence of section one centers on YHWH, the second
sequence on the idols, and the third sequence turns once again to YHWH. The A-B-A'
structure places as important the central element of idolatrous power. Thematically,
sequence A centers itself in the Yahwehist confession, with the double positive and single
negative formula. Sequence B deals with the rejection of idolatry. Sequence A' turns back
to YHWH. The unity of this section may be seen in the thematic equivalence of "TlX, "my
Lord," and TITto, "my good," of verse 2 to the concrete signs of divine goodness in verses
5-6: ,j?'7rrn]Q, "the portion of my allotment," 1Q'D, "my cup," "he who holds
my lot," Ertgn, "boundary lines," rfpnD, "inheritance." The positive confession A)b, on the
other hand, corresponds antithetically with the idolatrous B)b'. The negative confession A)c
resounds in the double rejection of B)c'. If there is no one above YHWH, then as a
consequence there is no reason to worship other gods.
The second section, verses 7-10, commences with recognition of the divine power: it
is YHWH who gives security. The piel imperfect verb "I praise," stresses this
proclamation of trust. Verse 7 initiates the new section and formally unites it with the first
section by the use of the name YHWH. Simultaneously it formally relates to the following
verses: with verse 8 through YHWH; with verse 9 through the emphatic particle with
verses 8, 9, and 10a through the somatic paradigm: irri'''?p, "my innermost being," in verse
7b, ,p'7, "my heart," and H'n?, "my glory," in verse 9a, "HP?, "my body," in verse 9b, and
12
Rodriguez maintains the parallelism of 0,Pilp and 'TlX and does not correct the MT. Rodriguez,
Tu Eres Mi Bien, 141-2. Contra Franz D. Hubmann, "Textgraphik und Psalm 16:2-3," Vetus Testamentum 33
(1983): 101-6.
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PSD, "me," in verse 10a. The particle P of verse 8b establishes a relationship between it
and the meaning of the particle ^X of verse 7a as they both function emphatically. The p1?,
"therefore," of verse 9 marks the beginning of the second sequence. The particles p and
of verses 8b and 9b are both emphatic. The somatic paradigm of verse 9 may be a
continuation, and is a consequence, of the lexeme POP, "at my right hand," of verse 8b.
Thematically, the stability of verse 8b, CDPX_Lp, "I will not be moved," corresponds to the
security of verse 9, nCD1? PP P&p, "my body will dwell in safety." In verse 10 the
psalmist (P03) concludes the somatic paradigm in summary fashion. If the psalmist abides
and OPX-Lp, it is P, "because," YHWH will not abandon him to Sheol - YHWH will not
allow him to see the pit. The particle P fundamentalizes the trust repeatedly proclaimed in
the Psalm. Refuge in YHWH - the ongoing presence of YHWH - is the psalmist's stated
source of confidence. Even nfTp, "at night," YHWH instructs this one.
The way for the concluding verse 11 has been prepared in the body of Psalm 16. In
the substantive ninQO, "joys," the PIQffi of verse 9 resounds. The nPp, "pleasantness,"
substantive has appeared in verse 6 in its masculine form, DPIP The phrase pPp, "in your
right hand," has its precedent in verse 8's POP. Thematically, the teaching, Orpin, recalls
the complementary verbal forms of verse 7: and P~10\ The JO0, "fullness," is related
to the divine goodness of verse 2, POP, and with the images of fullness of verses 5, 6, and 9.
The noun form used as a temporal adverb, 170], is an echo of the perpetuity of the adverb
ipn of verse 8a. Consequently, verse 11 is closely united with the rest of the Psalm, and
may be understood as its conclusion.13
The compact unity of Psalm 16 is supported by the use of the emphatic particle ^X
which acts as a verbal link between the first and second section. The particle ^X is also an
important structural element in the second section. The unity of Psalm 16 is also seen in the
use of the causal p, which not only acts as a structural marker for the second section (verses
8b and 10a) but it also links the introduction with the end of the Psalm.
Based on his structual analysis, Rodriguez concludes:
1. Psalm 16 is a confession of the Yahwehist's faith.
2. The "concentric symmetry" of the first section around verses 3-4 confirms that
idols are a danger to the psalmist.
3. The entire Psalm tends towards verse 11, its conclusion.
13 Werner Quintens, "Le Chemin de la Vie dans le Psaume 16," Ephemerides Theologicae Lovanienses
55 (1979): 240.
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4. The relationship of opposition between I.A)b and I.B)b' and the relationships of
equivalence between I.A)b and I.A')b", as the anticipation of the "fullness" in the
"goodness" theme, suggests that the Psalm is a development of the positive
confession of faith in verse 2, TDiCD.
5. The structure ofPsalm 16 supports its designation as a psalm of confidence.
In summary, BHS's bicola and tricola layout may be maintained as the final MT
textual format of Psalm 16. Psalm 16 contains structural markers such as verbal forms and
recurrences indicating the function of verse lb to be an introduction and verse 11 to be a
conclusion. Based on the employment of verbal forms, compositions, adverbial particles,
and structural word pairs, the body of Psalm 16 appears to be laid out in two main sections,
verses 2-6 and verses 7-10. The center of section one may be understood as verses 3-4a and
the center of section two as verse 9. The unity of Psalm 16's composition is suggested by its
structural markers. No textual, linguistic, formal, or structural evidence suggests a
composite Psalm. Psalm 16's structure clearly supports its classification as a psalm of
confidence14 and emphasizes its major theme of trust in YHWH.
B. A Working Translation of MT Psalm 16
1. Superscription (Verse 1a)
TH1? DFQP (la)
Translation
la. A Miktam of David.
The meaning of the term DFDQ is uncertain.15 The term occurs in the MT six times, in
the titles to Psalms 16, 56-60.16 The main lines of interpretation were laid down by early
17modem times. Eight different ideas are represented among the various proposals. The
interpretations offered over the centuries include the view that a Miktam is related to 2T)2,
"write." This is reflected by the LXX rendering aTr|A.o'ypa(j)La and is the oldest known
interpretation of the word. It is commonly thought that the 2 of 2D2 has somehow changed
to D.18 It is possible to postulate a Hebrew root DOD, "to inscribe," closely related to nrD, "to
write," as in 3FD0 of Exodus 39:30 and Isaiah 38:9. From this root, DFQO may have
14
Although Psalm 16 contains hymnic accents (verses 5-7) and a sapiential accent (verse 7).
151 rely heavily on Craigie, Psalms 1-50, 154 for the following discussion.
16 Even-Shoshan, Concordance, s.v. "DFDQ." Cf. 1 Maccabees 14:27; 3 Maccabees 2:27.
17 For detailed analysis of each idea see Carleton T. Hodge, "Miktam," in Semitic Studies in Honor of
WolfLeslau, ed. Alan S. Kaye (Wiesbaden: Otto Harrassowitz, 1991), 634-41.
18 See H. W. F. Gesenius, Hebrew and Chaldee Lexicon to the Old Testament Scriptures, trans.
Samuel P. Tregelles (Grand Rapids: Baker, 1979), s.v. "DFDQ."
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developed and it may be that the only other occurrence of a form related to this root is in
Jeremiah 2:22 - OFD]; usually translated "stained" as in the later Syriac verb ktham. 19 In
Jeremiah 2:22, DFD? perhaps should be translated "inscribed." Other proposals regarding the
term DrpQ include "a golden psalm" from the noun form DTD as in some early rabbinical
interpretations;20 an epithet of David, "humble, blameless,"21 as followed by Aquila,
99
Symmachus, and Jerome; "a silent prayer"; "an atonement psalm" from the Akkadian
katamu, "to cover";23 and the name of an early collection of psalms.24
The most probable interpretation of DFQQ is to understand that there is a specialized
kind of writing involved, "inscribed." This is reflected in the Greek's crrr|Ao'ypa<jHa of the
LXX, Theodotion, and Origen as well as the Targum's glipa trisa, "straight writing," and
the Vulgate's tituli inscriptio, "inscription of a title." Tentative support for this interpretation
may come from the six Psalms entitled DFpO in the Psalter. Four, in their titles, are
associated with times of crisis, which might have been events warranting recording in an
inscription.25
2. Introduction (Verse 1b)
p ,rron_,p pip© (lb)
Translation
lb. Take care ofme, O God, for I take refuge in you.
The brief introduction of Psalm 16 represents the stereotypical language of a
conventional prayer for protection. The root "IQP appears in various Semitic languages with
the fundamental meaning of "to protect."26 The verb is attested 468 times in the Hebrew
Bible, and is found sixty-nine times in the Psalter.27 The religious usage of HOB, as here in
19 See HALOT, s.v. "3D0," Clines, Dictionary, s.v. "nrD"; BDB, s.v. "Pro."
20 For discussion, see Hodge, "Miktam," 636-7.
21 But the grammar makes this suggestion unlikely. See the LXX textual evidence presented in
Appendix 22.
22 Eerdmans, cited by Derek Kidner, Psalms 1-72: An Introduction and Commentary on Books I and II
of the Psalms, Tyndale Old Testament Commentaries (London: Tyndale, 1973), 38, and see Hodge, "Miktam,"
637.
23 Mowinckel, The Psalms in Israel's Worship, 2:209. Mowinckel takes katamu to include "atone
for." He considers the correction of PFDO to Drop in Isaiah 38:9 to be improbable, as the psalm there is one of
thanksgiving. However, the Akkadian katamu may not have been recorded as including the meaning "cover" in
the sense of "atone for" as does the Hebrew HBD. See discussion of the Chicago Assyrian Dictionary entry in
Hodge, "Miktam," 637.
24 Briggs, Psalms, 1 :lx.
25 See Craigie, Psalms 1-50, 154.
26 Cf. Cyrus H. Gordon, Ugaritic Textbook: Grammar, Texts in Transliteration, Cuneiform Selections,
Glossary, Indices (Rome: Pontifical Biblical Institute, 1965), 249; KAI 1:48:2; 2:65. Also see Rodriguez, Tu
Eres Mi Bien, 39-40, for discussion of similar usage in Phoenician and Akkadian.
27 Accordance, s.v. "HQEL"
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Psalm 16, depicts man's need to observe the commandments of the covenant28 and YHWH's
activity of protecting and caring for man.29 The imperative form used permits us to
understand that the psalmist is contemplating danger,30 without our knowing immediately
what the danger is. The danger is not made explicit by adding a complement to the verb
"IQtO, as is usual in other places.31 By comparison, Psalms 17:8, 25:20, and 86:2 use this
same imperative along with others. The lack of an object in Psalm 16, and the use of a single
imperative, appears to be due to a difference of literary genre. Unlike Psalms 17, 25, and 86,
Psalm 16 is not an individual lament, but is a psalm of confidence.32
The interlocutor, in whose hands the fulfillment of the expressed desire is left, is b>X.
YHWH is first addressed with the vocative b>X, referring to the only true God.33 Such is the
proper name ofGod known by the ancient Canaanites and also by the patriarchal clans.34
The latent confidence in the initial imperative has an evident reason: the causal
clause asserts the psalmists's basis of confidence.35 He is taking refuge in 'PX.36 The
psalmist's statement of God's ongoing care moves the introduction from petition to trust.
28 The faithful keep the covenant (Genesis 17:9, etc.) including the instructions, precepts, and
commandments of YHWH. Such is the obligation of the Levites specifically (Leviticus 8:35; Numbers 1:53)
and of all the faithful (Deuteronomy 4:2). The obligation of the faithful is particularly stressed in Psalm 119.
Also, particular importance is given to Sabbath observance (cf. Exodus 12:17; Leviticus 19:3).
29 In Deuteronomy 11:1 one finds a correspondence between divine observance ("IQtO) and human
observance ("1QE?) (cf. also Deuteronomy 5:10; 7:9). If this reciprocity is present in the Psalter (see Psalm
145:20), divine care goes beyond the fidelity of the faithful. YHWH, besides protecting the faithful (Psalms
87:10; 86:2), is the protector of the simple (Psalm 116:6) and of the pilgrims (Psalm 146:9). Divine protection
covers all of life including entrance and exit (Psalm 121:8). YHWH watches over life (Psalms 25:20; 41:3;
97:10), protecting it from all evil (Psalm 121:7), from traps (Psalm 141:9), and from violent men (Psalm 140:5).
YHWH takes care of all the bones (Psalm 34:21) with the intimacy and closeness that the pupils of the eyes
symbolize (Psalm 121:8). YHWH is the "guardian of Israel" (Psalm 121:4, with "IQCi used six times in this
Psalm). Jenni and Westermann, Lexicon, s.v. ""IQtO," by G. Sauer. And see Kraus, Psalms 1-59, 233-6; Weiser,
Psalms, 173; Dahood, Psalms 1-50, 87.
30
Although the imperative may have, at times, common usage with interjections as expression of the
speaker's sentiments. Joiion, Grammar, 2:378-9, 381-6, 650-1.
31
Ordinarily the danger from which the psalmist is preserved or guarded is described with the
preposition ]Q. See, e.g., Psalm 121:7 (twice); 141:9; 140:5; Proverbs 6:24; 7:5; etc. Some authors understand
the danger to be that of apostasy. See, e.g., Martin-Achard, From Death to Life, 149.
32 See Aejmelaeus, The Traditional Prayer, 93.
33 From among the various etymological explanations given for the divine name bx, Frank M. Cross
suggests the best is that which understands it to derive from "to be strong," "to have preference." The form bx
would coincide with the stative form of a weak root. The other major proposal considers the verb root as
denominative of a primitive noun. TWAT, s.v. "bx," by Frank M. Cross. BDB, s.v. "bx": "God (the only true
God, needing no article or predicate to define him)." For discussion, see Clines, Dictionary, s.v. "bx" and
Jenni and Westermann, s.v. "bx."
34 Otto Eissfeldt, "El and Jahweh." Journal ofBiblical Literature 1 (1956): 25-37. bx figures in poetic
texts, many of which appear to proceed from the north. While DTlbx appears over 2,600 times in the Hebrew
Bible, bx is found 238 times as follows: Psalms seventy-seven times, Job fifty-five times, Isaiah fifty-four
times (fifteen times in Second Isaiah), Genesis eight times, Deuteronomy thirteen times, bx appears in texts
that are composed rhythmically (cf. also the oracles of Balaam in Numbers 23-24, eight times) and with archaic
language. This data led Frank M. Cross to think that the Book of Job is northern. TWAT, s.v. "bx."
35 Aejmelaeus, The Traditional Prayer, 93.
36 Ibid., 92-3.
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The qal perfect form TPOn may best be understood as a stative, representing ongoing
• • • T7
intimate relationship. The noun and verb have crystallized fundamentally in liturgical
38
language. With variables, the theme of taking refuge in YHWH occurs twenty-six times in
39the Psalter. The poetic origins of the word lion are detected in texts like Judges 9:15 and
Isaiah 30:2 where the powerful gives shade to the weak. The poetic reach of the expression
^3 nion^l, "to take cover in the shade of," may be seen in its common reference to a tree or
a wing and as the underlying image in the preposition nnn. Ruth (2:12) takes refuge under
the wings of the God of Israel.40 The use of HOP! in Psalm 16 is more stereotyped. While the
verbs HQEi and Hon often refer to the sanctuary's function as asylum,41 there is no image
other than God mentioned by the psalmist. In Psalm 16, the verb non alludes to the totality
of the relationship that the psalmist has with YHWH. The same thing is achieved in other
Psalms that complete the verb non with the preposition 3 followed by a personal pronoun or
the divine name.42 Thus, the generic "IQEi has its correlate in the formulaic 17017. The echoes
of this formula of trust are recognizable in Isaiah 28:15 and Joel 4:16. Cultic texts prefer the
verb in confessional pronouncements of confidence. Metaphorically, the expression means
to place confidence in or to rely on someone.43 As a "rock" (Deuteronomy 32:37), a "shield"
(Psalm 144:2; Proverbs 30:5), and even a mothering bird with outstretched wings (Psalm
37 Translated as stative perfect, "implying that the state-cum-action is still going on ... because the
QATAL often dovetails with stative QATALs and with present YIQTOLs." J. C. L. Gibson, Davidson's
Introductory Hebrew Grammar-Syntax, 4th ed. (Edinburgh: T&T Clark, 1994), 62-3. Also see Psalms 7:2;
11:1; 31:2.
38 The use of the verb exclusively in qal is concentrated in the Psalms: twenty-five times of the thirty-
seven times that it appears in the Hebrew Bible (also in Isaiah three times, Proverbs twice, 2 Samuel twice, and
once in each of Deuteronomy, Judges, Nahum, Zephaniah, and Ruth). The Psalter uses the first person singular
of the perfect in the following passages: 7:2; 11:1; 16:1; 25:20; 31:2; 57:2; 71:1; 141:8; 144:2. It is normally
constructed with the preposition 3, except in Psalm 91:4 and in Ruth 2:12.
39 For discussion, see L. Alonso Schokel and Cecilia Carniti, Salmos I (Salmos 1-72): Traduccion,
Introducciones y Comentario, 2" ed. (Navarra, Spain: Editorial Verbo Divino, 1994), 297.
40 Cf. Psalms 36:8; 61:5; 91:4. The figures of shade and wings come together in Psalm 57:2.
41 HALOT, s.v. with miT as subject and an accusative of person. For discussion, see Schokel
and Carniti, Salmos I, 297; HALOT, s.v. "17017"; Clines, Dictionary, 17071. On OIDO see Psalms 17:8; 140:4;
141:9. On TTOn see Psalms 7:1; 11:1; 25:20; 31:1; 71:1; 141:8; 144:2. Thus, 17017 can mean the search for
protected space (the sanctuary). The expression of confidence, however, does not solely mean the actual search
for asylum, but also the inner attitude of the one praying. Whoever hides with YHWH (Psalm 61:5; 91:1-2,
etc.) appropriates the experience of prior generations.
42 Cf. Psalms 2:12; 5:12; 7:2; 11:1; 18:3, 31; 25:20; 31:2, 20; 34:9; 34:23; 37:40; 57:2; 64:11; 71:1;
118:8, 9; 141:8; 144:2. In at least nine of these Psalms God giving protection in the Temple is projected in the
symbolic language of the prayer. That does not mean that in Psalm 16 we are attending to a "spiritualization"
of the jurisdiction of God (contra Gerhard von Rad, Old Testament Theology, vol. I, The Theology of Israel's
Historical Traditions, trans. D. M. G. Stalker [San Francisco: Harper & Row, 1965], 402) but rather the image
of the sanctuary is a prototype of all YHWH's protection and is used by way of analogy (see Kraus, Theology
ofthe Psalms, 159-60). See Psalms 17:8; 57:1-2; 59:16-17; 61:45; 64:10-11.
43 Creach, The Choice of YHWH, 37-8; NIDOTTE, s.v. "i70I7," by Andrew E. Hill; Clines, Dictionary,
s.v. "17017"; Jenni and Westermann, Lexicon, and HALOT, both s.v. "17017"; TDOT, s.v. "i70l7," by J. Gamberoni.
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57:2; 61:5), YHWH can be trusted. Theologically, 11017 emphasizes human insecurity and
inability in the face of calamity and divine security and ability to harbor and preserve those
in distress.44 Consequently, believers often petition YHWH for refuge in laments or praise
him for providing such security in the past in songs of confidence.45
Verse 1 seeks divine action - that of care and protection - and alludes to human
action - that of seeking refuge. This psalm of confidence arises out of the religious
experience of the psalmist, but does not necessarily imply an impending calamity.46 The
psalmist's death is in view (verse 10), whether understood as imminent or as remotely
contemplated. Emphasis is placed on the psalmist's relationship with YHWH, not on the
setting 47
3. First Section (Verses 2-6)
a. Sequence One (Verses 2-4a)
TQio nriK rnrrb FHOK (2)
□o-^sn-bo nnxi nan pxzrnoK tTohnpb (3)
nno inK □rriny.y qt (4a)
Translation
2. I declared to YHWH,48 my Lord,49 "You are my good; there is no one above you!"
44 See Jenni and Westermann, Lexicon, and NIDOTTE, both s.v. "Hon."
45 The formulaic use of this expression is seen inPsalms7:2; 11:1; 16:1; 18:3; 25:20; 31:2; 46:2; 57:2;
61:4-5; 62:8-9; 71:1,7; 91:2, 9; 94:22; 141:8; 142:6; 144:2. For discussion of this formula as being the central
theme of the Psalter, see Creach, The Choice of YHWH, 30, 31, 37-8, 45-6, and especially 134 regarding Hon
and Psalm 16.
46 John Calvin, Commentary on the Book ofPsalms, 3 vols., trans. James Anderson (Grand Rapids:
Baker, 1981), 1:216; Craigie, Psalms 1-50, 156-9; Weiser, Psalms, 173. For an argument that the psalmist is
facing an imminent physical danger and that, specifically, the psalmist is near death, see Franz Delitzsch,
Biblical Commentary on the Psalms, trans. Francis Bolton (Edinburgh: T&T Clark, 1871), 217; Kraus, Psalms
1-59, 235.
47 The psalmist begins with the patriarchal designation of God and intensifies its usage with the
following plural intensive (as in Psalms 2:7; 8:1). Also, note the possessive pronominal suffix used for
emphasis in verse 2. Further, the God enthroned on Zion is ]T"IN - the individual may approach him (cf. Psalm
48
Frequently, the linguistic construction ,Ji1X iTliTb has been understood as the indirect object of the
verb "IDS. Next follows the content of the declaration of the psalmist (here 'noiCD ilFIN). E.g., A. F.
Kirkpatrick, The Book ofPsalms with Introduction and Notes, 3 vols. The Cambridge Bible for Schools and
Colleges (Cambridge: Cambridge University Press, 1900), 1:73; Kraus, Psalms 1-59, 233-6; Carroll
Stuhlmiiller, Psalms 1 (Psalms 1-72) and Psalms 2 (Psalms 73-150). Old Testament Message: A Biblical-
Theological Commentary (Wilmington, Del.: Michael Glazier, 1983), 115; Weiser, Psalms, 173; R. J. Tournay,
Seeing and Hearing God in the Psalms: The Prophetic Liturgy of the Second Temple in Jerusalem, Journal for
the Study of the Old Testament Supplement Series 118 (Sheffield: Sheffield Academic Press, 1991), 93; "Le
Psaume 16:1-3" Revue Biblique 95 (1988): 332-6. However, Mitchell Dahood asserts a "vocative lamed,"
which is found in Ugaritic with divine names. See Dahood, Psalms 1-50, 87; Appendix 16; Gordon, Ugaritic
Textbook, 109. This would make the vocative of verse 1 parallel to OIK in verse 2. This parallel
construction of both names is found both in Ugaritic (adn II il) as in the Hebrew Bible. Cf. Psalm 68:21-2
(□Tlbx // 71S); Psalms 114:7; 136:2-3; Exodus 34:23; Deuteronomy 10:17. And see RSP, 1:100-1. For a
summary of proposed emendations to verse 2 see Kraus, Psalm 1-59, 234.
49 See Jenni and Westermann, Lexicon, s.v. '"["HX," by E. Jenni. The ending \ is old and appears not
to be equivalent to the possessive 1. ending. The \ ending is found in the Ugaritic literature and serves to
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3. (I declared) to the holy ones who are in the land, (they, the powerful ones - all my
delight was in them):
4a. "The pains of those who have courted another [god] will multiply."50
Beginning verse 2, FHQX is read as first person singular, following an earlier
orthography.51 The sense is energetic, like that of a profession or affirmation.52 The
pronoun ilFlX is united with the following lexeme TQiCD with which it forms a nominal
proposition.53 A parallelism between "'DIX and TOiCD is also known from Psalms 86:17;
111:10, Jeremiah 15:11; 31:12, 2 Chronicles 30:18. Thus, the psalmist makes a profession of
faith.54
TQiCD, "my good, there is no one above you," is read as a phrase without
correction since we lack significant manuscript evidence to emend.55 b3 is read as a
negative adverbial particle before a preposition in poetic and prophetic style.56 bp is
emphasize the meaning of the word affected by it. In this case,11 elevates jHN to an emphatic state giving it
the meaning of "absolute Lord." TDOT, s.v. "]HN," by Otto Eissfeldt; Rodriguez, Tit Eres Mi Bien, 50-1; and
see KTU 1.2, IV:5. As \ reinforces the meaining of "Hit, it may be understood that from the beginning of this
Psalm there exists an opposition between YHWH (the absolute Lord) and the gods. This shade ofmeaning may
be well captured by the LXX's "kuplos gou."
50
May also be read, "They multiply their pains who have courted another [god]." For discussion, see
pages 152-3.
51 See Kautzsch and Cowley, Grammar, 121. The first person singular form is supported by many
Hebrew manuscripts and the Masora (see Appendix 15). The LXX and the Peshitta also understand this as a
first common singular form. The form is a scriptio defectiva of the first person singular perfect reflecting a
Phoenician orthography (where the second person singular feminine and the first person share the same form).
Dahood, Psalms 1-59, 87; Gordon, Ugaritic Textbook, 155; Quintens, "Le Chemin," 235. This peculiarity is
demonstrated in the Hebrew Bible and may also be seen in Isaiah 47:10 where the MT's FH?N is found as
THON in lQIsa. Some scholars correct the Hebrew text to the first person singular form (e.g., Weiser, Psalms,
173; Kirkpatrick, Psalms, 1:73). Other scholars read a second person singular, and they understand the subject
of the verb as either "the soul" of the psalmist (as the Targum reads) or David himself (Kirkpatrick, Psalms,
1:73) or a female (Trebolle Barrera, "Salmos") or that the singular has a plural value, in which case others are
speaking: the worshipers of the God of Israel and of other gods, the syncretists (Tournay, "Le Psaume 16:1-3").
52 Schokel and Carniti, Salmos I, 297. The Hebrew perfect may have here the value of an
instantaneous present which, occurring at the moment of speech, is already understood to be pertaining to the
past. While speaking in the present moment, the psalmist may be formulating an expression with an
irrevocable sense. See Joiion, Grammar, 2:355-65; Rodriguez, Tit Eres Mi Bien, 46-7.
53
Sigmund Mowinckel, "Zu Psalm 16, 2-4," Theologische Literaturzeitung 82 (1957): 649-54.
54 Linguistically, a similarly constructed profession of faith may be found in KTU 1.4 IV:43-4. Also,
see James B. Pritchard, Ancient Near Eastern Texts Relating to the Old Testament, 3rd ed. with supplement
(Princeton, N.J.: Princeton University, 1969), 133a.
55 See Appendix 15. Contra Dahood, who corrects since "this ancient formula sounds like the
Canaanite profession of faith found in Ugaritic Textbook, 51:IV:43-44 (= 7?/:V:40-41), mlkn aliy[n] b'l tptn
win d'lnh, 'Our king is Victor Baal, our ruler; there is none above him.'" Dahood, Psalms 1-50, 87. LXX
reads ouk xpeLau exels> "you have no need." Symmachus (Targum) reads ouk eonv avev crou, "he/she/it is
not without you." Syriac reads mn Iwtk hj, "is from you." Proposed emendations include pH.ubp'bp, "apart
from in you" (the b3 being pleonastic following Symmachus and the Targum); 'V rfo "all of it [my good
fortune] rests entirely with you"; 'p~b3 bp'_b? "[all my good things] are useless to all holy ones/gods," as a
concluding phrase of verse 2.
56 Also see Psalm 16:4, 8; HALOT, s.v. "bp." See BDB, s.v. "bil": "my welfare is not beyond thee,
i.e. does not lie outside thee." Kautzsch and Cowley, Grammar, 481; Joiion, Grammar, 2:607; Tournay, "Le
Psaume 16:1-3." BDB, s.v. "POlO": "Is not my welfare dependent upon thee?" The negation b3 is found in
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understood in its sense of "outside of," "apart from," or "beyond."57 is, thus, a
nominal proposition that consists of a negation (*73), a preposition fiv), and a second person
pronominal suffix. The translation might be: "there is no one above you."58 The rejection of
other gods is inherent in this translation. One should not read "TOiCD with Rather,
"raitD is joined with IlFlK in a divine title parallel with DIN.59 YHWH is frequently described
as 3itD in the Hebrew Bible, most notably in the Psalter (e.g., Psalms 86:5; 100:5; 106:1;
107:1; 118:1, 29; 145:9) and as a frequent refrain elsewhere (1 Chronicles 16:34; Ezra 3:11;
Jeremiah 33:11; Nahum 1:7).60 The parallel expressions about seeking good and seeking
YHWH in Amos 5:4, 6, 14-15 imply the same characterization ofYHWH, and it may be that
the good that Israel rejects in Hosea 8:3 is YHWH himself. The definition of 3iQ, "good," is
facilitated by consideration of its polar opposite in, "evil."61 The command to depart from
evil and do good (Psalm 34:15) clearly contrasts 3it3 with moral evil. The "good way"
which YHWH will teach his people refers to moral life (1 Kings 8:36). 3iCD and "right,"
often occur as parallel terms for moral goodness (2 Chronicles 14:1; 31:20). The ethical
sense that can attach to 31CD is well represented in Micah 6:8, Psalms 14:1; 37:3, Proverbs
2:20. Qoheleth uses 3i3 in the sense of the philosophical summum bonum (Qoheleth 2; 3:2;
8:15). YHWH's name is 3iCD (Psalm 52:11) and he is said specifically to be "good to Israel"
(Psalm 73:1). Humans may also be described as 3iCD, where a simple character reference is
intended.62
Therefore, TQitD HF1N may best be understood as a positive confession of faith,
completed and emphasized with the negative confession with which this second verse closes.
Ugaritic and in Phoenician. See Gordon, Ugaritic Textbook, 98. b3, as a negation, occurs three times in Psalm
17 verses 3 and 5, a Psalm which shares many affinities with Psalm 16. See discussion of b3 on pages 85-6,
100-1. Contra O'Callaghan, "Echoes," 166-7 and Craigie, Psalms 1-50, 155.
57 BDB s.v. "b^"; Gesenius, Lexicon, s.v. "by." And see Carl Brockelmann, Hebraische Syntax
(Neukirchen, Germany: Verlag der Buchhandlung des Erziehungsvereins, 1956), 81, 95-6, 105-8, 141-2. Cf.
HALOT, s.v. "by," which follows Dahood.
58 Dahood, Psalms 1-50, 87; Tournay, "Le Psaume 16:1-3," 332-6; Kraus, Psalms 1-59, 233-6;
Eugenio Zolli, "Die 'Heiligen' in Psalm 16," Theologische Zeitschrift 6 (1950): 149-50; O'Callaghan,
"Echoes," 166.
59
E.g., Psalms 15:11; 86:17; 104:28; 111:10; 119:66; 122. For discussion, see Rodriguez, TuEresMi
Bien, 53; David N. Freedman, "The Broken Construct Chain," Biblica 55 (1972): 534-6; N1DOTTE and
HALOT, both s.v. "313."
60 Also see 1 Maccabees 4:24.
61 See, e.g., Deuteronomy 30:15; Numbers 24:13; 2 Samuel 14:17; 19:35; 1 Kings 3:9; Isaiah 5:20;
7:15-16, etc.
62
See, e.g., 1 Samuel 25:15; 2 Samuel 18:27.
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In opposition to the idols followed by Israel during such times as those ofHosea,63 YHWH is
proclaimed as the good and as the supreme.
Following Beuken's structural indicators of the chiastic schema lb-4a, the dative
□,2j'np'? in verse 3 is read as the pendant of HIPP1? in verse 2, so that rpQN controls both
indirect objects.64 "IBJ'X is read as a relative pronoun in a nominal clause.65 The pronoun nan
is read as a retrospective subject pronoun in a relative clause.66 Regarding the reading of
TTN1 as "and the noble ones," the reference may be to priests or to others considered as a
special class of servants of YHWH.67 Alternatively, significant manuscript evidence exists
for reading nTX") without a waw, thus placing TTN and in apposition.68 The
reference would then be back to □,2iHp, the pagan gods, or perhaps understood as the holy
ones in whom YHWH is fulfilling his will for a holy nation.69 Similarly, the waw may be
retained, considered as a waw of apodosis, and left untranslated. In support of this reading,
the formation of this verse, beginning with LP, leads one to expect an apodosis. The genitival
phrase □p",KDn-i23, which represents the central point of the declaration of verse 3, would
then clearly refer back to the □"'©ilp.70
63 Hosea 8:3. For "the enemy" ofHosea 8:3 being attributable to Baal, see Gordon, Ugaritic Textbook,
356; KTU 1.4 VII:38; Nicholas J. Tromp, Primitive Conceptions ofDeath and the Nether World in the Old
Testament (Rome: Pontifical Biblical Institute, 1969), 110-9.
64
Rodriguez, Tu Eres Mi Bien, 141-2; Schokel and Carniti, Salmos I, 291; 297-8; Beuken, "Psalm 16,"
373; Tournay, "Le Psaume 16:1-3," 332-6. Contra Dahood, Psalms 1-50, 87; Hubmann, "Textgraphik."
65 Contra Beuken, "Psalm 16," 374. BDB, s.v. "HON"; Clines, Dictionary, s.v. "~1tZiN," which renders
"ItON as a pronoun introducing a relative clause, "as for the saints that are in the land."
66
Joiion, Grammar, 2:596. BDB, s.v. ""ItON": "Is an unparalleled expression for 'who are in the land';
read [T TTN 71127! f~)N3 ~!$N] 'the saints that are in the land, they (711211) are the nobles, in whom,' etc." BHS
apparatus proposes 1071 ("he desired"). Beuken reads the clause following the rules of independent nominal
sentences where the subject-predicate is reversed to stress the predicate. Beuken reads TON as a conjunction,
not a relative, and arrives at "for in the land are they (= such people)." Beuken, "Psalm 16," 374. See
Brockelmann, Hebraische Syntax, 24-5; BDB, s.v. "TON"; Genesis 3:19; Deuteronomy 3:24.
67
BDB, s.v. "TTN": "of servants of 7TI7P (= priests? Cf. 1 Chron. 24:5 and see Cheyne)." LXX:
e0au|j.dc7Tti)(jev (aorist active indicative third singular from 0aup.aor6to) ("he magnified"); Syriac wmsbh'\
BHS apparatus proposes: TIN) (hiphil imperfect third masculine singular [from ~I1N] - "causes to be
glorious/renders glorious" or TINT! "the rendered glorious" or □,T"IN) (passive participle, masculine plural
[from TIN]) "and those caused to be inflicted, cursed."
68 Nine Hebrew manuscripts omit the waw as do Aquila and Theodotion. See Hubmann,
"Textgraphik"; Appendix 15.
69 This reading follows the known word pair Blip and TIN. See Exodus 19:6; Deuteronomy 7:6.
Dahood keeps the word pair parallel by reading □10Tp as the epithet of Canaanite deities and TTN as another
epithet for Phoenician gods. See pages 93-5, 112-4 for discussion of Psalm 16's word pairs.
70 For the reading "The saints that are in the land, they are the nobles, in whom is my delight," see S.
R. Driver, A Treatise on the Use of Tenses in Hebrew and Some Other Syntactical Questions, rev. ed. (Grand
Rapids: Eerdmans, 1998), 268; and see Kautzsch and Cowley, Grammar, 422 for discussion of this genitival
phrase referring to the whole verse. LXX adds a third masculine singular suffix to iSSPI; BHS apparatus also
proposes iNSTl or 'NSTI (masculine plural construct). De Rossi lists five manuscripts supporting the masculine
plural construct reading.
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Psalm 16's greatest difficulties, both of a textual and of a philological nature, lie in
71
verses 2-4. Currently, the crucial question is: who are the ETKfnj? of verse 3? Are they
"holy ones," that is to say pious Israelites (in general or as a specific group, such as Levites),
or "divine powers," beings of a higher order than the psalmist and in some way rivals of
YHWH or powers subjected to him?
The translations of □1Cpilp as "divine powers" include explanations of both other
local Canaanite deities and spirits of the dead. These explanations are based on:
1. The biblical usage of □'Eiilp itself includes a meaning that can be described
as "numinous beings." Texts such as Deuteronomy 33:2, 1 Samuel 2:2,
Hosea 12:1, Zechariah 14:5, Psalm 89:6-8, Job 5:1; 15:15, Proverbs 9:10;
30:3, Daniel 7:18; 8:13 indicate such a meaning known throughout all time
periods represented in the Hebrew Bible.72
2. In the religious language of the pre-Israelite Canaan, "holy" is not only a title
of the deity, but also a synonym for it.
3. The context shows that idols are an important theme of this first section. If
the word ITQJiJ? does not raise this theme, it surely happens in the following
TlilQ HIS of verse 4a. Also, □niftE), "their names" must refer to plural
persons, presumably to understood as divine powers.
Many see the □"'Eiilp as local Canaanite deities whose worship is opposed to that of
YHWH.74 The psalmist supports his declaration of allegiance to YHWH with a disapproval
71 For alternate translations based on emendations, see Jacob Leveen, "Textual Problems in the
Psalms," Vetus Testamentum 21 (1971): 48-58; M. Mannati, "Remarques sur Ps. 16:1-3," Vetus Testamentum
22 (1972): 359-61; Lindblom, "Erwagungen"; Claus Schedl, "Die Heiligen und die 'Herrlichen' in Psalm 16:1-
4," Zeitschrift fur die Alttestamentliche Wissenschaft 76 (1964): 171-5; Zolli, "Die 'Heiligen,'" 149-50; Kraus,
Psalms 1-59, 234.
72 Not all commentators consider these texts as being fully valid, but generally this meaning seems to
be lexicographically assured. See Jenni and Westermann, s.v. "!0~lp," by P. Muller; HALOT, s.v. "Efnp";
NIDOTTE, s.v. "Enp," by Jackie A. Naude. See pages 204-5, footnote 257, for discussion of the use of □'tOHp
in the Qumran texts.
73 Jenni and Westermann, s.v. "Enp," by P. Muller; Gaster, "Psalm 29"; Dahood, Psalms 1-50, 87,
citing the inscription of Yehawmilk ofByblos which calls the gods mphrt qdsm, "the assembly of the holy ones."
For Ugaritic usage, see Marvin H. Pope, El in the Ugaritic Texts, Vetus Testamentum Supplements 2 (Leiden:
Brill, 1955).
74
E.g., Gunkel, Die Psalmen, 52; Gaster, "Psalm 29"; Pope, El, 13; Mowinckel, "Zu Psalm 16, 2-4,"
651-2; Joseph Coppens, "Les saints du Tres-Haut sont-ils a identifier aves les milices celestes?" Ephemenides
Theologicae Lovanienses 39 (1963): 94-100; Nicholaas H. Ridderbos, Die Psalmen: Stilistische Verfahren und
Aufbau mit besonderer Beriicksichtigung von Ps 1-41 (Berlin: Walter de Gruyter, 1972), 172; Schedl, "Die
Heiligen," 171; Dahood, Psalms 1-50, 87; Anderson, Psalms 1-72, 142; Mannati, "Remarques," 360; Craigie,
Psalms 1-50, 156; Hubmann, "Textgraphik," 103-4; Toumay, "Le Psaume 16:1-3"; Samuel Terrien, The
Psalms: Strophic Structure and Theological Commentary (Grand Rapids: Eerdmans, 2003), 177.
146
of foreign cults. This view takes verse 3 as contrastive to verse 2, most often with
emendation of ^3 (verse 3) to ^B.75
There is a clear parallelism between □,CDi~lp and "'TIN.76 The lexeme H/HX may be
understood as an archaic absolute masculine plural noun.77 Both trpilp and 'TIS are
preceeded by a particle (? and 1) which relates both nouns to the verb "1QS of verse 2.78 The
psalmist directly addresses the COHp ("holy ones)" and the ,T"rTK ("powerful ones"). In
Ugaritic literature, qds is an epithet of the god Ilu,79 who in the epic of Aqhatu forms a
parallelism with ilm (the gods).80 It is also the epithet of the goddess Atiratu.81 Thus, □''tipnp
may be a collective noun that designates the lesser gods of the Canaanite pantheon.82
The biblical authors use □,tpilp similarly. For example, in an idolatrous context,
Hosea mentions and CPtDilp as being objects of Judah's affections (12:1). In this context,
bw is the chief god of the Canaanite pantheon, surrounded by lesser gods.83 The author of
the Book of Job uses □10i"Tp similarly. In inviting Job to address one of the multiple gods,
Eliphaz says (5:1):84 ilDSFl CPtplpO "to which of the holy ones will you turn?"
Psalm 89:6-8 gives an excellent example of what may be understood as a primitive
use of the term. Psalm 89:6-8 presents some interesting parallels, all situated in a heavenly
setting: CTEnp ^Hp3, "the assembly of the holy ones" (verse 6b) forms a parallel with UnH
"sons/children of God" (verse 7b). A new parallel appears in verse 8: CPtinp Ti03,
"the council of the holy ones" forms a parallelism with the divine court, in the divine
environment, "all around him." As may be seen from Ugaritic literature, the
"sons/children of God" are the lesser gods. Psalm 29:1-2 invites the □1'?X ""JD to ascribe to
YHWH glory and might. 1 Chronicles 16:28-29 reproduces the first two verses of Psalm 29
but changes □,1?K "OB to ninSKiQ, "families of the people." Psalm 96:7, after
75
E.g., Gunkel, Die Psalmen, 50, 52; Tournay, "Le Psaume 16:1-3," 332-6.
76 This parallelism is also found in Ugaritic literature, as discussed on pages 93-4, 113. See KTU 1.16
1:7-8; 1.16 1:2-23, 35-55.
77 Schedl, "Die Heiligen," 173. Cf. KAI 1:223 :B:2-3.
78 Lindblom, "Erwagungen," 191. Beuken considers both as vocatives under the reach of the b.
Beuken, "Psalm 16," 373, 376-8.
79 ikm yrgm bn il krt // sph Itpn wqds, "How can one say that he/she is the son of Ilu Kirta // the
progeny of the Benign and Holy One"; KTU 1.16 1:20-21. See Luke Dequeker, "Les Qedosim du Ps. 89 a la
lumiere des croyances semitiques," Ephemerides Theologicae Lovanienses 39 (1963): 469-84.
80
uzrm ilm ylhm // uzrm ysqy bn qds, "He who is dressed in clerical robes [haughty, lofty] feeds the
gods // He who is dressed in clerical robes [haughty, lofty] gives drink to the saints." KTU 1.17 1:20-21.
81 For discussion, see Rodriguez, Tu Eres Mi Bien, 56-7.
82
Joseph Coppens, "Les saints dans le Psautier," Ephemerides Theologicae Lovanienses 39 (1963):
485-500.
83 Also see Hosea 2:1; 11:7b, 9 (parallel with tznj?).
84 Also see Job 15:15.
85 See Dequeker, "Les Qedosim."
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recognizing lesser gods (verses 4-5), then also changes Psalm 29:l-2's □,i?X I? to ninstZjft
□131?. Thus, it appears that Psalm 29's rendering is older and has been subsequently edited.86
The group that forms the CP1?*); '35 has its correspondence in the □,01p (Psalm 89:6)
and in the CPEnp 1103 (Psalm 89:8a) which form the heavenly surroundings (verse 8b).
Consequently, the □,01p of Psalm 89, in parallel with IB, are the lesser gods.87
Psalm 16:3 seems to maintain a primitive meaning of □,tp1p - the Canaanite gods,
lesser gods whom our psalmist "served" in another time and whom he now abjures.88
Parallel with the □1011p are the ,T1X, "the powerful ones." As much biblically as
extrabiblically the root 11X is applied not only to kings and nations, but also to gods. In
Phoenician, for example, 'dr and the feminine 'drt are epithets attributed to different
deities.89 In Ugaritic, the god Baal is called 'adr.90 The Hebrew Bible describes the power
of YHWH by using the verb, the noun, and the adjective derived from the root 11K.91
Interesting is Exodus 15:11, a text in which YHWH is opposed to the gods. 1 Samuel 4:8
also describes the Philistines as referring to CPTIKn □inb)Kn, "the mighty gods." Thus, as
an adjective and as a noun, the root 11X may designate the gods as a collective.
The parallelism of Psalm 16 seems to confirm the understanding of both □,2iilp and
'TIK as relating to pagan gods. Here 1T1K is a predicate noun that may be read as in the
plural absolute state.92 (The form in Psalm 16:3 may be an archaic absolute state.93) All that
is explicitly stated regarding these gods is contained in the prepositional phrases that follow.
Of the CTCpilp it is said: IQI f1XIT1G?X, "they who are in the land." Gramatically, this
relative clause is composed of the relative 10X as the subject of the nominal phrase
jHKIT1©K and IQil is read as a retrospective subject pronoun in a relative clause (referring
back to D'tpilp). Thus, the psalmist describes "the holy ones" as those who are on the earth.
This reading localizes the gods: contrary to YHWH, God of the heavens, the □10ilp are on
86 Gaster, "Earliest Known"; "Psalm 29"; Ginsberg, "A Phoenician Hymn"; Cross, "Notes."
87
Coppens, "Les saints dans," 497.
88 See TDOT, s.v. "tOlp," by H. Ringgren; Jenni and Westermann, Lexicon, s.v. "tZHp," by H.-P.
Miiller. Ethical or moral quality appears to be something derived from, or read into, the primitive meaning.
89 See Gaster, "Psalm 29," 392, where Phoenician parallels that relate qdsm with 'dr are collected and
summarized. Also see Rodriguez, Tii Eres Mi Bien, 56-8 for more parallels.
90 KTU I.\7 VI:20-22.
91 As a verb, see Exodus 15:22. As a noun, see Isaiah 10:34. As an adjective, see Psalms 76:5; 93:4;
Isaiah 33:21. In Psalm 8:2, 10 the epithet ofYHWH is TIN.
92 Clines, Dictionary and HALOT, both s.v. "11N." As a noun it also appears in Nehemiah 3:5; 10:30;
2 Chronicles 23:20 and in the construct state in Jeremiah 25:34-36 (and in some manuscripts as a reading in
Psalm 42:5).
93 Rodriguez, Tii Eres Mi Bien, 61. The most common reading appears to be a plural construct state
that governs the following clause. See, e.g., Kirkpatrick, Psalms; Kraus, Psalms l-59\ and Franciscus Zorrell,
ed., Lexicon Hebraicum et Aramaicum Veteris Testamenti (Rome: Pontificii Instituti Biblici, 1947) s.v. "~HK."
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the earth. Likewise, ,TrTX is qualified by □3""'32n~'7p, "all my delight was in them." The
root fDn in the languages of the north (Phoenician, Aramaic, and Hebrew) has an affective
context translating pleasure or pleasantness as an attitude of soul.94 This is the meaning of
the lexeme when fS!7 is accompanied by the preposition 3 or LP, as in verse 3.95 fSn is most
often used in the Hebrew Bible to express delight or affection.96 In theological language,
God is most often the subject of the verbal action.97 When man is the subject of the verbal
action, the "word of God" (Jeremiah 6:10) or "his commandments" (Psalms 21:14; 119:25;
98 • •
etc.) is usually the object. Based on its context, this reading may best be understood as in
past time: "In them I had all my pleasure."99
Some take □"'Ei'np to refer to the spirits of the dead who have joined the celestial host
and exercise some control over events on earth.100 For Klaas Spronk, the here are
opposed to God and therefore not celestial, so p~lX means "underworld" and verse 4
describes the cult of the dead.101 But elsewhere CPErnp denotes "the lower deities
surrounding YHWH," so "Psalm 16 seems to point to the fact that prominent dead could be
reckoned among YHWH's host."102 Thus the □,Efnp were both chthonic and celestial103 -
both opposed to YHWH and among his host.104 This is supported by the strophic balance of
(verse 3) with (verse 6): since n 'my is a Ugaritic euphemism for the underworld,
"taken literally ... offers a perfect antithetical parallel to ... the netherworld in verse
2 "105
However, Spronk's hypothesis is conceptually inadequate, since Israelite thought, as
expressed in the Hebrew Bible, separates celestial and underworld realms.106 Further,
94
TDOT, s.v. "fSn," by G. Johannes Botterweck; Clines, Dictionary, s.v. "fSn"; Jenni and
Westermann, Lexicon, s.v. "fDn," by G. Gerleman.
95 TDOT\ Jenni and Westermann, Lexicon-, both s.v.
96
See, e.g., 1 Samuel 18:22.
97
See, e.g., Psalms 18:20, 26; 35:27; 41:12; etc. Jenni and Westermann, Lexicon-, Clines, Dictionary,
both s.v. "fSn."
98 Jenni and Westermann, Lexicon-, TDOT\ Clines, Dictionary, all s.v. '"J*Sn."
99 Girard, Les Psaumes, 321; Rodriguez, Tu Eres Mi Bien, 64; Dahood, Psalms 1-50, 86-7.
100 Zolli, "Die 'Heiligen,'" 150; Gerardus van der Leeuw, Phanomenologie der Religion (Tubingen: J.
C. B. Mohr (Paul Siebeck), 1933), 111; Elizabeth M. Bloch-Smith, Judahite Burial Practices and Beliefs about
the Dead, Journal for the Study of the Old Testament Supplement Series 123 (Sheffield: Sheffield Academic
Press, 1991), 109.
101 Klaas Spronk, Beatific Afterlife in Ancient Israel and in the Ancient Near East (Kevelaer, Germany:
Butzon & Bercker Neukirchen-Vluyn, 1986), 336-7.
102 Ibid., 336.
103 Cf. the Babylonian Anunnaki and the Ugaritic rpum.
104 As in the Elijah and Elisha traditions.
105
Spronk, Beatific Afterlife, 337.
106 Hans-Joachim Kraus, Theology of the Psalms, trans. Keith Crim (Minneapolis: Augsburg, 1986),
162-75; Johnston, "The Underworld," 158.
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Spronk's posited strophic balance is not clear:107 the terms do not occur in balancing
positions, and the Ugaritic euphemism is irrelevant since is read literally. Lastly,
neither □1QrD nor f~IK indicate the underworld and here the psalmist foresees nifti?] at
YHWH's right hand (verse ll).108
The translation of CCiljP as human saints or "holy ones" retains an accepted
meaning, which like its Semitic cognates can mean human or celestial beings.109 The
reading "holy ones," meaning human saints, is based on:
1. This meaning has significant biblical usage as may be seen in Leviticus 19:2,
Numbers 16:3, Deuteronomy 33:3, Isaiah 4:3, Psalm 34:10, 2 Chronicles
35:3. Further, CTCHp is not used in the Hebrew Bible to refer to the dead.
2. The reading of "holy ones" may render verse 3 with least emendation, taking
verse 3b as a continuation of verse 3a.110
3. The parallelism is maintained: a twofold declaration about the □,cpi~Ip (verse
3ab) answers the twofold confession to God (verse 2). In both verse lines the
cola end in the same way: the first with an independent pronoun, I1F1X // HQI1,
and the second with a pronominal suffix, // Dp.
4. In the expression, TITO "IflK, the word "II1X belongs to a characteristic
semantic field that typically includes "other gods" (□"HllX □,nl?X occurs sixty-
three times in the Hebrew Bible in texts dominated by the idea of the
covenant) and the usage in Psalm 16 is similar to that in Isaiah 42:8 and
Exodus 34:14.111 Therefore, it is acceptable here that "HlX retains its original
112
anaphoric function and introduces a new person or object in a contrast. The
~inx introduces an asyndetic clause following a suffix as is found especially in
in
...
early poetry. Here, the object or person H1X introduces is "new," in that it
107
Spronk's Stanza I (verses 2-6) has three strophes of two, four, and six lines respectively, with
in strophe 2 line 1, and CDM in strophe 3 line 5. HIPP and HCX in verse 5 do not close Stanza I, so hardly form
an inclusio with verse 2.
108 Contra Spronk, DM does not appear to allude to the underworld in Ezekiel 32:19.
109 See the LXX, Targumim, Vulgate, BDB, s.v. "Clip"; Schokel and Carniti, Salmos I, 288; Weiser,
Psalms, 174; Kidner, Psalms 1-72, 84; Kraus, Psalms 1-59 (Levitical priests), 236; Leveen, "Textual
Problems," 52; Lindblom, "Erwagungen," 101; Beuken, "Psalm 16," 377-8; Johnston, "The Underworld," 157;
Gerhard F. Hasel, "The Identity of 'The Saints of the Most High' in Daniel 7," Biblica 56 (1975): 173-92, who
argues that while CP2)"Hp is used for celestial beings more commonly, it should be understood as "humans" in
Psalm 34:10 and probably also Hosea 12:1; Proverbs 9:10; 30:3. Hasel also notes the common description of
Israel as 2Hp.
110 No significant manuscript evidence directly supports correction.
111 BDB, s.v. "~inX"; TDOT, s.v. "HIK," by Seth Erlandsson.
112 Beuken, "Psalm 16," 377-8.
113
Joiion, Grammar, 2:593; Saenz-Badillos, A History, 60. The BHS apparatus suggests that a
150
is not yet mentioned as being compared to an entity dealt with earlier.114 H7N
would not have this function if already refers to other gods. If □1cpi~Ip
refers to humans, then "inx more naturally opens a contrast referring back to
% in verse 1. Because verse 1 and 4a, as more independent cola, form one
another's pendant, the reference back to is due. Read this way, verse 4a
has a silencing character, in contrast to the emphatic mention of the in
verse 3.
5. It fits the earthly situation described in verses 5 through ll.115
6. In Psalm 16, the psalmist alternatively addresses YHWH and Israel, the circle
in which, in the Psalter, he always cries out his complaint and testifies to his
thanks. Verses 1, 5, and 10-11 are explicitly spoken to God, while verses 7-8
deal with YHWH. In verses 6 and 9 the direction of the speech is not clear.
At these points in Psalm 16, there is no need ofmaking a definite choice since
prayer to YHWH and testimony about him to others go hand in hand. Praise
of YHWH is also instruction for the faithful community.116 Within the
structure of Psalm 16, verse 6 would appear to follow the thought of verse 5.
Verse 9 would appear to be addressed to YHWH since verse 10 opens with a
causal ,3 and is spoken to YHWH. If this alternating pattern represents the
situation of speaker and those addressed in verses 4-11, the double address of
verses 2 and 3 being made to YHWH and to faithful Israel fits well.
Similarly, verse 4a may be understood as a message for others based on
YHWH's care as experienced by the psalmist. Verses 4bc contains a
declaration that may function primarily as a testimony by which the psalmist
obliges himself and encourages others. Verses 4bc may also confirm this
orientation on two partners in the conversation, YHWH and the fellow
inhabitants of the land, in that the speaker declares their direct opposites. The
gods and their followers together (DniO0 referring to the gods and DiTDO]
referring to the followers of the false gods) are set against YHWH and the
hemistich dropped out before verse 4.
114 TDOT, s.v. "inx."
115 Contra Spronk who, finding a "clear parallel" of ,pbrrn]Q HIPP (verse 5) with Psalm 73:26,
suggests a metaphorical land. But only ,pbn is parallel; word order, divine name, and particular context are all
different.
116 Westermann, Praise and Lament, 26-35.
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faithful community. As compared to the psalmist's experience, the sorrows
of those who follow other gods will multiply.118
Immediately, the psalmist realizes that YHWH is the highest good. These words of
trust are interpreted in verses 5-11. The affirmation of trust will include the realization that
relation to YHWH is to be treasured above the gifts of life.119
Verse 4 presents difficulties regarding subject/verb agreement.120 Beuken prefers the
translation of the Targum and of Theodotion, arguing that if the subject is one would
expect a third person feminine plural verb form.121 Therefore, many translators have read
("idols") as the subject. However, 333 is a bisemic root and may connote either idols
122
or pains.
D'tdilp and 'TIS of verse 3 may be read as the subject.123 The verb may best be read
as a qal,124 followed by an asyndetic relative noun clause whose pronoun is implicit125 ("the
pains of those who follow [or hurry after] / court another [god] will multiply"). The verb
form may have a volitive aspect, and be translated with the sense of "let them be multiplied."
The expression TOO 111N is frequently understood as a verb denominative of the noun form
meaning the dowry that a husband should pay for his wife (cf. Genesis 34:12; Exodus 22:16;
1 Samuel 18:25).126 Dahood's proposal of a verb "Tin, "to lust," on the basis of Ugaritic, is
1 97
attractive but lacks significant support.
Emphatically, the psalmist's formulation corresponds to the exclusive demand of the
first commandment (Exodus 20:3). There is a distinct echo of the story of the Fall in verse
4's expectation of sorrows being multiplied, since very similar words are spoken to Eve in
117 Beuken, "Psalm 16," 378-9.
118 The Targumim's msgn = 131' (hiphil imperfect third masculine plural [lamed he verb: 1131]). The
BHS apparatus proposes INI" DT1N ("others/they fear" [qal imperfect third masculine plural [NT]) or 311N
1311 "their behavior path/they behave badly (perhaps in the sense of they pervert)" (see Psalm 16:11): 'N
VTQ1 "for another they exchange"; cf. Jeremiah 2:11.
119 Cf. Verse 8 and Psalms 23:6; 27:4. (A thought which may be expressed more clearly in Psalm
73:25.)
120 See Leveen, "Textual Problems," 53.
121 See Beuken, "Psalm 16," 369-74; Joiion, Grammar, 1:270-2; Schedl, "Die Heiligen," 173; Girard,
Les Psaumes, 321. But the feminine plural is often replaced by the masculine form, especially if the verb
comes first.
122 BDB, s.v. "333": "sorrows, hurts, pains ... due to idolatry"; HALOT, s.v. "333"; Girard, Les
Psaumes, 321; Rodriguez, Tit Eres Mi Bien, 65. In this context, Mowinckel should be followed, who insists on
the meaning of "pains/sufferings." Mowinckel, "Zu Psalm 16, 2-4," 654.
123 If so, the sentence would read, "They multiply their pains who have courted another [god]."
124 Qal imperfect of the weak root 131. See BDB, s.v. "131" and Psalm 139:18.
125
Jotion, Grammar, 2:593. Similarly, Kraus, Psalm 1-59; Gunkel, Psalms; W. O. E. Oesterley, The
Psalms: Translated with Text-Critical and Exegetical Notes, 2 vols. (London: SPCK, 1939), 1:155.
126
E.g., Delitzsch, Commentary; Beuken, "Psalm 16"; Tournay, "Le Psaume 16:1-3"; Kirkpatrick,
Psalms; who all follow BDB, s.v. "110."
127
Ugaritic hrr occurs in only one known Ugaritic text: b'l hmdm yhmdm // bn dgn yhrrm, "Baal
coveted them ardently // the son ofDaganu desired them," KTU 1.12 1:38-39. See Dahood, Psalms 1-50, 88.
152
128Genesis 3:16. There could hardly be a more ominous allusion to what follows from
129
apostasy.
The psalmist's behavior grows out of the intimacy of communion with YHWH which
claims the whole man.130 He is entirely dependent on YHWH.
b. Sequence Two (Verses 4b-6)
"•nsfcr^r □nintiTix mo □rrooa (4bc)
'"ryia yain nnK ,o'toj ^rrrnp rnrr (5)
'by rnatf n'pqrpK ffQiaa (6)
Translation
4bc. I will not offer to them drink offerings of blood,
nor take their names upon my lips.
5. O YHWH, the portion ofmy allotment and my cup,
jii
You are he who holds my lot.
6. The boundary lines have fallen for me132 in pleasant places;133
indeed,134 the inheritance135 is beautiful for me.136
The psalmist completely distances himself from those worshiping foreign gods. The
gravity of pouring out "drink offerings" is that they are dedicated to idols,137 and of speaking
128 C. Meyers (TDOT, s.v. "3353") distinguishes three basic meanings for this same root: (1) to be sad;
(2) to vituperate; (3) to work hard. The third meaning does not appear in any biblical text related to the verb,
even while the occasional use of the noun could require it. As for the noun forms, Meyers distinguishes two
groups. In the first, the noun alludes to spiritual or psychic sufferings (cf. Proverbs 10:10; 15:1, 13; Job 9:28;
Isaiah 50:11; Psalm 139:24). In the texts of the second group the lexeme refers to physical suffering and to
work (cf. Genesis 3:16, 17; 5:29; Isaiah 13:2; 58:3; Psalm 127:2; Proverbs 5:10; 10:22; 14:23). Meyers holds
Psalm 16:4 outside the two groups, yet recognizes that it might be classified within the first group. Although,
Meyers prefers to relate the usage in Psalm 16:4 to that of Genesis 3:16 (twice). The noun in Genesis 3 does
not refer to the pain of childbirth but to anxiety and the more generic "pain" of procreation. The verb form, in
effect, is applied to the man as much as to the woman (Genesis 4:1-3, 18). Therefore, the meaning that 3353
might have in Psalm 16:4 is not clear, but it is not necessarily physical pain. See Umberto Cassuto, A
Commentary on the Book ofGenesis. I: From Adam to Noah, trans. Israel Abrahams (Jerusalem: Magnes Press,
1961), 165.
129 Kidner, Psalms 1-72, 84.
130 See Isaiah 2 for a similar antithesis between the pious and the apostles of idolatry. Weiser, The
Psalms, 174.
131 When both subject and predicate are definite, the subject precedes the predicate and the clause is
one of identification. Gibson, Grammar, 52. BHS apparatus: Many Hebrew manuscripts contain ~]0"in (Qal
active participle masculine singular ["[On]); cf. LXX. The Greek ou el dTTOKaGioTwu points to a participial
construction (usual in the hymn). Kraus, Psalm 1-59, 234. The LXX adds epo(; cf. the Syriac, which seems to
follow the LXX.
132 BDB, s.v. "bD3": "fall, be allotted, to (*?)"; Judges 18:1.
133 Plural nouns in poetry used for abstract nouns. Gibson, Grammar, 17.
134
rjtt is understood not as a conjunction but as an adverb or (before a noun) adnominal qualifier.
Gibson, Grammar, 38. Here "K is used rhetorically, as it is in verses 7 and 9. Ronald Williams, Hebrew
Syntax: An Outline, 2nd ed. (Toronto: University ofToronto Press, 1976), 64. ="]K is used to indicate very clearly
that the content of one clause must be added to that of another as an additional confirmation of the preceding
statement. Christo H. J. van der Merwe, Jackie A. Naude, and Jan H. Kroeze, A Biblical Hebrew Reference
Grammar (Sheffield: Sheffield Academic, 1999), 313.
135 A feminine singular absolute. See 1BHS, 101. Also see Kautzsch and Cowley, Grammar, 223.
The BHS apparatus suggests a first-person common singular suffix should be added to n^il]. Cf. LXX and the
Syriac.
136
BDB, s.v. "(the) heritage is beautiful for (pleasing to) me."
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"their names" is that the names are of false gods.138 Both acts are strictly prohibited by
YHWH.139
The psalmist now abjures idolatry in two specific ways. Both statements are
introduced by the emphatic negation, b>3. The first statement may be translated without
difficulty: "I will not offer to them drink offerings140 of blood." The "[CO root is used in
religious contexts to mean "give or offer."141 The pronominal suffix has a dative value.142
Ordinarily, it is understood that the psalmist refuses to offer libations "of blood" (Dip).143
The second emphatic negation affects the lips (nsc). The second phrase is linguistically
close to that of Exodus 20:7, repeated by Deuteronomy 5:11. The phrases employ the same
verb, XC3, and the same verbal object, DC.144 The Decalogue prohibits using the name of
YHWH in vain, while Psalm 16 refers to the names of the gods. Hosea 2:19 and Exodus
23:13 parallel the meanings of Psalm 16:4c, but do not use the verb XKP. Zechariah 13:2 is
also usually mentioned as a parallel with this negation.
The psalmist's language brings to light the importance that Semites attribute to
names. A name expresses the nature and particularity of a person.145 In some sense,
idolatrous invocation adheres one to the idol. So, in Hosea 2:18, the adoration of the gods -
the prostitution of the people with the gods when YHWH is called, "my Husband," ,C,K, and
not "my Ba'al," Correlatively, the epithet that will designate Israel would be HCX.
After relationship with the gods is broken, their names will fall away from the lips of the
people. Then, a new relationship with God may be initiated (Hosea 2:21).146 Likewise, the
psalmist's abjuration of the idols is complete with his renunciation of all idolatrous practice.
The psalmist, who in other times paid attention to the idolatrous allure, now proclaims that
neither his hands nor his tongue will prostitute themselves any more.
The vocative form HIPP of verse 5 connects up with the psalmist's declaration to iTJiT
in verse 2. These two vocatives depend on the verb "1QK, which heads up the entire
137 Direct object of a transitive verb. See IBHS. BDB, s.v. '"^[03": "Drink offerings 'offered to other
gods'"; 2 Kings 16:13, 15; Isaiah 57:6; Jeremiah 7:18; 19; 13; 32:29; 44:17, 18, 19, 25; Ezekiel 20:28.
138
BDB, s.v. "DO": '"Of false gods, use forbidden.' Ex. 23:13; Joshua 23:7."
139 Exodus 20:3; 23:13; Deuteronomy 17:3; Jeremiah 19:13; Hosea 2:17.
140 TDOT, s.v. ""[03," by C. Dohmen.
141
BDB, s.v. ""[03": "pour out libations to other gods." Also see TDOT, s.v. ""[03."
142 Dahood, Psalms 1-50, 88.
143 Cf., e.g., Gunkel, Psalms', Tournay, "Le Psaume 16:1-3"; Weiser, Psalms', Oesterley, Psalms.
Dahood points 000 as 070, reading the northern contracted dual for "hands." See KTU 1.22 1:4. Cf. RSP,
1:197.
144
BDB, s.v. "00": "of false gods, use forbidden. Exodus 23:13; Joshua 23:7."
145
E.g., 1 Samuel 25:25.
146 See Schokel and Carniti, Salmos 1, 291-2; Craigie, Psalms 1-50, 157.
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section.147 In verse 5, HliT is immediately followed by an apposition, 'OiDl 148,pbrrn]ft,
"the portion ofmy lot and my cup."149 The invocation of verse 5 is continued with the use of
the personal HFIK. The clause ,l?1Ti3 YOiFl HHX, "you are he who holds my allotment," may
best be understood as one of identification.150 yoin is read as a qal masculine singular
participle, "^OiFl (scriptio plene), following many Hebrew manuscripts.151 YHWH maintains
the lot (*7"lia) of those who consider YHWH their portion (D3Q) and their inheritance (pppn).
The lot (^"lia) can refer to all the riches, including all of life, of those who put their trust in
1 S9
YHWH. In Daniel 12:13, Daniel is assured that at the end of the days he would rise to
receive his allotted inheritance, bni3. Thus, the concrete term may be seen evolving and
being given further figurative meanings in passages such as Isaiah 17:14; 34:17; 57:6,
Jeremiah 13:25, and perhaps Psalm 125:3.
1 ST
"Hymnically treated expressions of trust" which are metaphorically associated with
distribution of promised land follow in rapid succession. In this way, the psalmist extends
his description of YHWH as 1OiD1 p^nTOO throughout verses 5 and 6. The terminology
Cp'prrnDD, 013, 'nu, bun, n^rn) is associated with the institution of the distribution of land
as described in Numbers 16:55; 18:21; Deuteronomy 4:21; Joshua 13:14, 23; 14:4; 15:13;
17:5.154 The Levite is understood to possess the important privilege of his livelihood being
147 Auffret, "C'est pourquoi," 73-83; Girard, Les Psaumes, 323; Beuken, "Psalm 16," 368-85; Dahood,
Psalms 1-50, 87; Kraus, Psalms 1-59, 237; Rodriguez, Tu Eres Mi Bien, 74; Appendix 21.
148
Pip is a feminine singular construct form. See TDOT, s.v. "1710," by J. Conrad. PIP is a rare word
used in legislation when speaking about custom tariffs or ritual portions, which are reserved (Exodus 29:26;
Leviticus 7:33; 8:29). It also designates the portions of those who participate in a communion sacrifice (1
Samuel 1:45; 9:23). Contra Rodriguez, Tu Eres Mi Bien, 74-5, who reads P30 as a qal second masculine
singular scriptio defectiva form. Contra Gunkel, Die Psalmen, 53, who reads POD as an apocopated piel form,
'pbn is a masculine singular construct form. BDB, s.v. "pbn": "in a spiritual sense." See Psalms 73:26;
119:57; Lamentations 3:24. Contra Rodriguez, Tu Eres Mi Bien, 75-6, and Dahood, Psalms 1-50, 89, who read
"smooth wine," based on Ugaritic texts. For refutation of Dahood's evidence based on more recent manuscript
collation and examination, see Craigie, Psalms 1-50, 155. Also see TDOT, s.v. "pbn," by M. Tsevat; HALOT,
s.v. "pbn"; Jenni and Westermann, Lexicon, s.v. "pbn," by H. H. Schmid.
149 Similarly, Oesterley, Psalms, 155; Schokel and Carniti, Salmos I, 289; Weiser, Psalms, 171;
Craigie, Psalms 1-50, 154; Kraus, Psalms 1-59, 233.
150 Gibson, Grammar, 52; Gunkel, Die Psalmen, 53; Kraus, Psalms 1-59, 233; Briggs, Psalms 1:117,
120; Weiser, Psalms, 172; Schokel and Carniti, Salmos I, 292; Craigie, Psalms 1-50, 154.
151 See Appendix 15. HALOT, s.v. ""]PP" (participle with a hireq instead of a tsere, like in Isaiah
29:14; 38:5); R. Laird Harris, Gleason L. Archer, Jr., and Bruce K. Waltke, eds. Theological Wordbook of the
Old Testament (Chicago: Moody, 1980), s.v. "*]QP," by R. D. Patterson. Contra Rodriguez, Tu Eres Mi Bien,
77-8, who argues for a root "[P1 and reads a hiphil imperfect second person masculine form.
152 BDB, s.v. "bill": "figuratively of Yahweh as portion, allotment of his people"; HALOT, s.v.
"bill": "destroy, God holds"; N1DOTTE, s.v. "bill!": "life"; TWOT, s.v. "bPl!," by Earl S. Kalland: "life as a
whole is one's lot"; Jenni and Westermann, Lexicon, s.v. "bill": "used figuratively means fate, destiny"; see
Kraus, Psalms 1-59, 237-8; Rodriguez, Tu Eres Mi Bien, 78, who argues that lots may designate eschatological
destiny.
153
Kraus, Psalms 1-59, 237.
154 Von Rad, Old Testament Theology, 1:403-5. For discussion see Kraus, Psalms 1-59, 237-8.
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bestowed by YHWH. The Levite's privilege comes to him not in the gift of the possession
of property but in the proximity to YHWH, in YHWH himself.155 The psalmist claims this
unique Levitical prerogative. Further, when the psalmist calls YHWH his "portion and cup"
and speaks of "lot" and "lines" and "heritage" in describing the goodness of his destiny, he is
using the vocabulary and concepts that are employed in the Book of Joshua to describe
Israel's occupation of the promised land as the outcome ofYHWH's salvation of Israel.156
The link between YHWH and the psalmist is established. In effect, YHWH divides
the land with cords, or boundary lines, says Isaiah 34:17: "It is God himself who casts the lot
for them ]n*p 'TBH) and his hand has portioned it out to them with a cord forever
(□biir-lP The monopolizers, as Micah announces, will not have anyone to "cast the
line by lot *750) in the assembly of YHWH" (Micah 2:5). Clearly, means the
cords, or boundary lines, with which property is measured (cf. Amos 7:7; Psalm 78:55).
From this basic and early meaning, "the cords" experience a semantic evolution similar to
that of bTia, which is in parallelism with in Psalm 16. designates the territory
measured (cf. Ezra 47:12) as well as the territory assigned each tribe (cf. Joshua 17:5, 14;
19:19, etc.). It also comes to designate the inheritance of Israel and Israel as an inheritance
(cf. Psalm 105:11; Deuteronomy 32:9). In Psalm 16, YHWH himself comes to be the field
measured and given to Israel.157 The adjective appears as a masculine plural in Psalm
16:6 and also as a feminine plural in verse 11. The basic meaning of the root is "to be
elegant, gracious, pleasing." In Psalm 16, it is used as a plural abstract, with the meaning of
"delicacy," "delicious place or parcel."158 Frequently, the nominal lexeme rfprD, "heritage,
inheritance," is read with a first person singular possessive suffix. The LXX and Syriac add
the possessive pronoun which modern interpreters follow.159 However, there is no Hebrew
manuscript support for this addition, nor is there any need for it - as ends this line.160
The root "ISO occurs six times in the Hebrew Bible (one time as a Hebrew verb
[Psalm 16:6], three times as an Aramaic verb [Daniel 3:32; 4:24; 6:2], and two times as an
adjective [Genesis 49:21; Job 26:13]).161 In each verbal context the verbal action is qualified
155
Kraus, Psalms 1-59, 238.
156 Joshua 13:14, 23; 14:14; 15:13; 17:5.
157 For the etymology ofbsn, see TDOT, s.v. "bsn," by H.-J. Fabry. Also see Kraus, Psalms 1-59,
237-8. Cf. Joshua 17:5; 18:1.
158 TDOT, s.v. "QU3," by T. Kronholm; BDB, s.v. "□£]": "of spiritual delights." See Joiion, Grammar,
1:270-2.
159
E.g., Kraus, Psalms 1-59, 234; Gunkel, Die Psalmen, 53-4; Weiser, Psalms, 172.
160 Contra Dahood, Psalms 1-50, 90, followed by Rodriguez, Tu Eres Mi Bien, 80-1, who asserts a
scriptio defectiva due to Phoenician influence. See Appendix 16.
161 See BDB, s.v. "ISO"; NIDOTTE, s.v. "ISO," by David Talley. Contra TWOT, s.v. ""ISO," by
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by a dative. Gunkel asserts that PPSE? is an Aramaic expression, whose meaning would
allude to beauty: "to be beautiful."162 The object of the alloting action of God, nbl73, is
derived from the root blD, "to possess, inherit," and the noun means "inheritance" or
"possession." This meaning is well attested in Hebrew, Ugaritic, and Phoenician.163 The
meaning in Hebrew stresses the stable character of the possession. Thus, the best translation
that one could give the root bit] might be "to possess with patrimonial title."164 The object
possessed is stable and the heir is more the clan than just the individual.165 The objects that
are "inherited" can be material or immaterial. One can inherit a throne of glory (1 Samuel
2:8), renown (Proverbs 3:35), the wind (Proverbs 11:29), madness (Proverbs 14:18), children
(Psalm 127:3), and even YHWH himself, who is the inheritance of the Levites (Numbers
18:20; Deuteronomy 10:9; 18:2; Joshua 13:13). This is the sense of nbru as used in Psalm
16:6.
Whether the psalmist was a Levite or appropriates the prerogatives of the Levites to
himself is unclear.166 Regardless, the statements in verses 5 and 6 express a final trust based
exclusively on YHWH, in whom the psalmist has received his formative foundation for
life.167 yoin, the hymnic participle, is stated in complete trust. "Delightful" (DW) is the
psalmist's good fortune: to be privileged to live in relationship to YHWH, to live in YHWH
himself. With the language of verses 5-7, Psalm 16 provides "gentle hints" of a "mystic"
union with YHWH.168 A spiritual, mystic union is implicit in the peculiarity of the Levitical
prerogative.169
Herman J. Austel: "ISO is used once, in the Qal (Psalm 16:6)." Contra Rodriguez, Tu Eres Mi Bien, 81-2, who
argues for a qatala form - third masculine singular with an archaic ending. Following Dahood, Rodriguez finds
the verb's subject by considering 'bi? as '"if "The Most High, " (as in Deuteronomy 32:8-9, and from early
references [Genesis 14:18-22; Psalm 97:9] to extrabiblical deities in a polytheistic setting). This represents a
solution that is possible in Ugaritic and in Hebrew. See Dahood, Psalms 1-50, 89, and Rodriguez, Tu Eres Mi
Bien, 81-3, for linguistic and stylistic arguments with evidence. Also, see Kraus, Psalms 1-59, 197-205.
162 Gunkel, Die Psalmen, 53. Genesis Apocryphon devotes a large portion of text to this word, using it
as a description of physical beauty.
163 HALOT, s.v. "bm." Cf. Gordon, Ugaritic Textbook, 444; KAI 3:3-4; 1:1; 2:5; KTU 1.3 VI:16; 1.3
VI:27.
164 TDOT, s.v. "bra," by E. Lipinski.
165
E.g., 1 Kings 21:3; 2 Samuel 20:1; 1 Kings 12:16.
166 For the view that the psalmist is a Levite, see Kraus, Psalms 1-59, 234-42. For the view that Psalm
16 appropriates older prerogatives of the Levites, see von Rad, Old Testament Theology, 1:403.
167 Cf. Psalm 84:3-4.
168
Kraus, Psalms 1-59, 238.
169 Ibid.
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4. Second Section (Verses 7-10)
a. Sequence One (Verses 7-8)
"nr'pp "ono1 niy?-*]x iok mrrTix --.rx (7)
tDiQK_173 ,rQ,Q Ton nit? hyp THO (8)
Translation
7. I praise170 YHWH who has advised me;
indeed,171 even at night172 my innermost being173 admonishes me.174
8. Constantly1751 keep YHWH before me;
1 n£
because he is at my right hand, I will not be moved.
Some of the particular blessings of the "godly heritage," which is having YHWH
himself, now come into focus. To have YHWH is to enjoy guidance (verse 7) and stability
(verse 8). The psalmist praises YHWH for his "counsel" or "instruction." In a transitive
sense, with a man as a complement, this is a unique verbal expression. The helpful
revelation from YHWH 031£IP), the Heilsorakel, may be adduced from verse 11: YHWH has
shown the "way of life" to the poet; that is the content of the counsel or instruction.177 A
sapiential accent is heard in verse 7 as it anticipates the expression of verse 11, D"!! m_X,
"way of life," which only figures in wisdom texts and signifies a rich, long, and blessed
life.178 Intimate counsel received directly from YHWH is also mentioned (although in
indirect speech) in Amos 3:7, Job 29:4, and Psalm 51:8.
• 179The psalmist goes on to describe movements of his conscience in verse 7b. The
deepest part ofman, the "innermost being,"180 is made to react to God's counsel. The poet's
unique expression may be understood from its context, the nv'pD constantly remind the
181
psalmist of the revelation of YHWH. This interpretation appears to be confirmed by verse
170
BDB, s.v. "773": "Adore YHWH with bended knees."
171 See footnote 134 above.
172 Plural of composition: in poetry nib,i7 sometimes seems to mean parts of the night, nocturnal
hours. Joiion, Grammar, 2:500. BDB, s.v. "!"lb,b": '"by night' (sometimes parallel with 'by day')."
173 BDB, s.v. "IT1??": "The seat of emotion and affection"; Psalm 73:21; Proverbs 23:16; Job 19:27;
and see Jeremiah 12:2 - as involving character, the object of God's examination. Gesenius, Lexicon, s.v.
"IT1??"; TWOT, s.v. "7^3," by John N. Oswalt; HALOT, s.v. "IT*??."
174 Two Hebrew manuscripts have 77D1 (perhaps for 'D73')-
175 Adverb modifying the verb following the verb and its object. See Gibson, Grammar, 143.
176 The personal pronoun which would be expected as the subject of this clause is frequently omitted.
Kautzsch and Cowley, Grammar, 360; "For [He is] at my right hand," Jouon, Grammar, 565. The BHS
apparatus inserts {Gil, following all the versions.
177 Joachim Begrich, "Das priesterliche Heilsorakel," Zeitschriftfur die Alttestamentliche Wissenschaft
52 (1934): 81-92; Kraus, Psalms 1-59, 238; Craigie, Psalms 1-50, 157.
178 See Quintens, "Le Chemin"; cf. Proverbs 5:6; 15:24; 10:17; 2:19; 12:28; 6:23.
179 Schokel and Camiti, Salmos I, 299.
180 HALOT, s.v. TWOT, s.v. "nvbD," by John N. Oswalt; Gesenius, Lexicon, s.v. "fivbs";
TDOT, s.v. "nvbD"; von Rad, Old Testament Theology, 1:153; Psalm 73:21; Jeremiah 17:10.
181 Cf. Psalm 73:21.
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8 - a permanent security is announced on the basis of a revelation ofGod, a Heilsorakel, that
has taken place (verses 7a, 11).
The second section of Psalm 16 begins with, and is headed by, ^~QX.182 The subject
of this piel form is usually human, and usually has YHWH as its object. Looking at the
verbs that form a parallelism with affirms that ~f~ill expresses deep gratitude and
recognition, definitive praise, for a benefit or favor received.183 The piel use with the
inclusion of a motivating proposition constructed with or with belongs to this
semantic field.184 Later, the use of tp_3 becomes stereotypical without the use of a
motivating proposition. It may be that the construction of Psalm 16:7, with a relative
clause giving YHWH's beneficial deed is pre-exilic language.185 The piel imperfect verb is
employed as a durative and its usage carries the modal aspect as much as the temporal value
of the verb.
The fundamental meaning of fir is "to advise" or "to counsel," based on its primitive
1 or
root. The derived noun, HISI), means "plan/project" as often as it means "counsel/advice."
For example, in 2 Kings 20:7 the noun form means "plan," based on its context.187 The
fourth oracle of Balaam begins with the following introduction: "And now, behold, I am
going to my people; come and I will advise (^ITN) you what this people will do to your
people in the days to come" (Numbers 24:14). Here, the verb fir has the meaning "to
1 88
communicate an oracle." With God as the subject, this appears to be the fundamental
meaning of the root. Such is the meaning appropriated in Psalm 16:7.189
The second part of verse 7 grammatically centers on the third person plural verb
''fnO' (with a first person singular pronominal suffix). Two Hebrew manuscripts read a third
182 See Appendix 21; cf. Psalm 95:6; Genesis 24:11; 1 Samuel 15:13; Exodus 18:10.
183 The lexemes that form a parallelism with this usage are bbn ("to praise," cf. Psalms 145:2; 135:1,
19-20; "praise" [noun form], cf. Psalms 66:8; 145:21), PIT ("to praise," cf. Psalms 100:4; 145:10), ~PC0 (in piel
- "to announce," cf. Psalm 96:2;' "to raise up" YHWH, cf. Psalm 145:1; "to not forget his benefits," cf. Psalm
103:2).
184 Cf. Psalms 103:1; 104:1, 35; 66:8; 68:27; 96:2; 100:1; 134:1-3; 135:19-21; 145:10, 21; 26:12; 34:2;
63:5; 115:18.
185 See TDOT, s.v. ""["13," by J. Scharbert; HALOT, s.v. Jenni and Westermann, Lexicon, s.v.
""p3," by Keller and Wehmeier. The piel form occurs 233 times in the Hebrew Bible (108 times in the
Pentateuch, thirty-four times in Joshua-2 Kings, fifty-two times in the Psalms, seven times in Job, three times in
Proverbs, and once in Ruth).
186 BDB; Zorrell, Lexicon-, and HALOT, all s.v. '"py"; TDOT, s.v. "fir," by L. Ruppert; Jenni and
Westermann, Lexicon, s.v. "fIP, by H.-P. Stahli; NIDOTTE, s.v. "fir," by A1 Wolters. Over eighty percent of
the occurrences of a form of fV are found in the books of 2 Samuel, 1 Kings, 2 Chronicles, Job, Psalms,
Proverbs, Isaiah, Jeremiah.
187 Cf. Judges 20:7 and 2 Samuel 16:20.
188 Gesenius, Lexicon, s.v. "flh"; Zorrell, Lexicon, s.v. cf. Isaiah 41:48.
189
Kraus, Psalms 1-59, 238-9. Something similar happens in Psalm 32:8.
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person singular verb form, (with suffix), which modern exegetes understand to take
YHWH as its subject.190 The lexeme ni17,i? is understood as a dative plural noun form used
adverbially, "at night."191 Therefore, the subject of the verb IDO1 is irii1'?3,192 "my kidneys"
or "my innermost being."193 The verbal lexeme IDO1 has a basic meaning of "to teach."194 In
the piel stem, the instruction often involves admonition195 and occurs most often in wisdom
literature.196
"Perpetually" 197 the psalmist lives in the certainty of the presence of YHWH
bestowed on him. In other cases in which YHWH is on the right hand side, it is to protect
(Psalms 109:31; 110:5; 121:5). The progression of the conscience reflected in such certainty
is attributed to YHWH's revelation and to a life then lived in communion with YHWH.
The piel form of the root IT® is found in Psalms 16:8; 21:6; 89:20; 119:30, and Hosea
10:1. While its etymology is uncertain, the five appearances of the verb rnttf in biblical
1 Q&
Hebrew poetry may be due to primitive Aramaic influence. For Psalms 21 and 89 the
meaning "to put" is valid. In Psalm 119:30, the verb rntti is in synonymous parallelism with
"1113 with the objects "the true path" and "your commandments." In Psalm 119:30 the
meaning "to choose" is more evident. In Hosea 10:1, the verb can mean "to mature." The
usage of TO in Psalm 16:8 appears to be similar to that of Psalm 119:30, since the objects
190
E.g., Gunkel, Die Psalmen, 53-4; Oesterley, Psalms, 155-6. This would create a parallelism with
the first part of verse 7.
191
Joiion, Grammar, 2:500. As in Psalms 92:3; 134:1; Song of Songs 3:1, 8. See Zorrell, Lexicon;
and HALOT, both s.v. "mb'b."
192 Dahood, Psalms 1-50, 90 (and see Appendix 16), followed by Rodriguez, Tit Eres Mi Bien, 91-2,
reads a third person singular suffix, "his kidneys" (asserting a Phoenician orthography), referring to the "heart"
of YHWH. However, no Hebrew manuscript evidence supports this reading and nowhere in the Hebrew Bible
does nvbu refer to the "kidneys" of God. Rodriguez argues that since "kidneys//heart" is a well known
parallelism (see pages 93-5, 113), and since the Hebrew Bible does attribute a heart to God (twenty-six times,
e.g., Psalm 33:11), that it is God's heart that is doing the teaching or admonishing at night. Rodriguez, Tit Eres
Mi Bien, 91-3.
193
BDB, s.v. "PP'tO": "as seat of emotion and affection - Job 19:27; Proverbs 23:16; Psalm 73:21; as
involving character, the object of God's examination - Jeremiah 12:2." Cf. Psalms 26:2. Also see HALOT;
Zorrell, Lexicon", Clines, Dictionary, all s.v. "ITbo."
194 HALOT and Zorrell, Lexicon, both s.v. "TO\" See Rodriguez, Tit Eres Mi Bien, 92-3, for his
argument that the usage of 10'' in Psalm 16:7b is parallel to KTU 1.16 VI:21-26.
195 See BDB, s.v. ""ID1": "(the emotions ofmy own heart) correct, admonish me"; HALOT, s.v. ""ID1";
TDOT, s.v. "DO1," by R. D. Branson and G. S. Botterweck; Zorrell, Lexicon, s.v. "DO1"; Jenni and Westermann,
Lexicon, s.v. "DO1," by M. Saebo; Clines, Dictionary, s.v. "DO1"; NIDOTTE, s.v. "DO1," by Eugene H. Merrill.
Cf. Leviticus 26:18; Psalm 89:10.
196 See NIDOTTE, s.v. "DO1."
197 BDB, s.v. "D'pn": "of going on without interruption"; HALOT, s.v. "D'OFl": "lasting, continually."
Cf. Exodus 25:30; Leviticus 24:3; Deuteronomy 11:12; 1 Kings 10:8.
198 Cf. Psalms 16:8; 21:6; 89:20; 119:30; Hosea 10:1. NIDOTTE, s.v. "TO," by Sam Meier; HALOT
s.v. "TO." In Aramaic, the pael form of the TO root often translates the biblical Hebrew O'tp and ITD in the
Targumim (e.g., Genesis 21:14; Judges 6:19; Psalm 39:9).
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are similar (YHWH, "the true path," "your commandments"). 199 The prepositional
construction may be understood in the sense of "before me" or "in front ofme."200 The
psalmist chooses to follow YHWH.
Despite the many scholars who insert Slil into the MT of verse 8's second clause,201
the insertion is not supported by any Hebrew manuscripts nor is it necessary. The
prepositional phrase "TITD may be understood as "at my right hand." The preposition jft is
rendered "at" or "beside," which is a well-attested meaning.202
The psalmist's expression portrays an interior experience, the "at my right hand"
• 90T
naming the place where the protection and happiness are tangible for a person. The is
read as causal.204 The effect of God's constant presence is PiQX~b>3, "I will not be moved."
The common background of the root Q10 in the Western Semitic languages seems to
90S
refer to the change of an habitual physical position to another unaccustomed one. This
fundamental meaning of the root receives different shadings according to its context. Chaos
threatens the stability of creation, but since YHWH founded creation, it will not be moved or
destroyed (Psalms 46:3, 6, 7; 99:1; 93:1; 96:10; 1 Chronicles 16:30; etc.). The just man who
trusts in YHWH will be sustained by YHWH and will not be destroyed (Psalms 21:8; 62:3,
7; 66:9; 125:1-3; etc.).206 The first person imperfect form with the bp negation is an
expression of confidence, 207 with emotional and personal connotations. The formula
PiftX~b3 appears to represent a stereotyped usage that makes allusion to unending life with
YHWH.208
The use of the verb PiQ shows consistent characteristics, especially in the niphal
stem. This form is found with a cosmic sense, referring to creation being threatened by
199 The rendering "keep" is meant to convey a volitional sense. See HALOT and Zorrell, Lexicon, both
s.v. "im"
200 The b may be added to delimit the meaning of "133. HALOT and Zorrell, Lexicon, both s.v. "153."
BDB, s.v. "155": "adverbial or local accusative." Contra Rodriguez, Tit Eres Mi Bien, 95-6, who vocalizes the
conduction as the preposition "b" affixed to a nominal lexeme, ,~P3b, and translates, "for my guide/leader."
201
E.g., Gunkel, Die Psalmen, 53-4; Kirkpatrick, Psalms, 1:76; Oesterley, Psalms, 155-6; Weiser,
Psalms 171-2.
202 See BDB and HALOT, both s.v. "]Q"; contra Dahood, Psalms 1-50, 90, and Rodriguez, Tit Eres Mi
Bien, 96-8, who read jO as "at" and the suffix as a third person masculine singular (as in verse 7) "his."
203 Cf. Isaiah 63:12; Zechariah 3:1; Psalm 73:23; 91:7; 109:6, 31; Job 30:12.
204 Contra Dahood, Psalms 1-50, 86, 90, and Rodriguez, Tit Eres Mi Bien, 98, who read the "O as
emphatic, parallel with the usage of^X.
205 See Clines, Dictionary, Zorrell, Lexicon, and HALOT, all s.v. "C01O"; TDOT, s.v. "DiD," by A.
Baumann. Cf. Deuteronomy 32:35; Psalms 38:17; 66:9; 94:18; 121:3; 17:5.
206 For discussion of the use of the verb Q10 in polemic with idolatry, see TDOT, s.v. "tDlQ."
207 Cf. Psalms 10:6; 13:5 (with Xb); 30:7; 62:3, 7.
208 Cf. Psalms 10:6; 15:5; 104:5; 112:6; 125:1; Proverbs 10:30. Perhaps this is due to the origins of the
usage ofniO which have to do with the kingdom of death, the mortal fall of Psalm 66:9. Psalm 13:4-5 also
speaks of victory over the adversary of death. See Tromp, Primitive Conceptions, 92-3; 114-9.
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chaotic forces, in hymns (e.g., Psalm 104:5; 1 Chronicles 16:30) and royal psalms (e.g.,
Psalms 93:1; 96:10; cf. 82:5). Striking is the frequent occurrence of the relatively rare
negative particle b3 with 313. The application of the verb to man appears to be metaphorical
and secondary. Its anthropological use is also well attested in niphal; as in its cosmic
application, it denotes "a staggering" which means one's existence being threatened by evil
powers, a shaking which ends in "falling," in "lying, not rising"; thus "tottering" means to
have no firm stand. In the niphal, 313 with a negation is used as an expression of confidence,
encouragement in anxiety, always having a personal and emotional connotation. Applied to
humans, we find 313 four times in the first person with a negation - three times with b3
(Psalms 10:6; 16:8; 30:7, and with Kb in Psalm 62:3, 7).209 In all these cases, the usage
expresses confidence. This is the primary use of 3i3 in its anthropological connotation; it is
found in individual laments and thanksgiving psalms where death is in view. In the qal stem,
313 is used in a cosmic sense of the earth (e.g., Isaiah 24:19; Psalm 60:4), of mountains and
hills (e.g., Psalm 46:3; Isaiah 54:10), of kingdoms, towns, and YHWH's covenant (e.g.,
Psalm 46:6; Isaiah 54:10). In the qal stem, the cosmic usage in poetry is clustered in
community laments and thanksgiving psalms. Anthropologically, the qal form of 313 is used
as an expression of confidence with reference to the (feet of) the just (e.g., Leviticus 25:35
and Psalm 94:18) and as an expression of condemnation of the wicked (e.g., Deuteronomy
32:35 and Proverbs 24:11). In the Psalms, the anthropological usage of 313 in the qal stem
occurs in individual laments (Psalm 38:17 and 55:23) where death is in view.210 The pair of
words "H}], "before me," and TP1!?, "at my right hand," typify the locality of YHWH's
presence to the psalmist. These definitions are developed by TDH, "constantly," and
3iDK"b3, "I will not be moved." The psalmist's destiny will remain connected with YHWH.
b. Sequence Two (Verses 9-10)
n33b ptp nfcppx HI33 bpi pb n33 pb (9)
nntf nlKib -per prrK'b biKtpb p?] n'prrKb p (io)
Translation
911 919 9 1 T
9. Therefore my heart is glad, and my glory rejoices;
209 Psalm 13:5 makes the same assertion positively. Similarly, the niphal is found many times in the
third person (singular and plural), almost always with a negative (only Psalm 82:5 without negation) - most
often the form of negation is b3. The occurrences of the third person, niphal stem are: (with X'b) Isaiah 40:20;
Psalms 15:5; 112:6; 125:1; and (with b3) Psalms 17:5; 21:8; 46:6; 93:1; 96:10; 104:5; Job 41:15; Proverbs
10:30; 12:3; 1 Chronicles 16:30.
210 Accordance, s.v. "310"; BDB, s.v. "310"; Clines, Dictionary, s.v. "310"; TDOT, s.v. "310,". For
discussion, see Tromp, Primitive Conceptions, 92-3, 114-9; Craigie, Psalms 1-50, 157; Dahood, Psalms I, 78-9;
Schokel and Carniti, Salmos I, 299-300; Beuken, "Psalm 16," 380.
211 See BDB, s.v. "Ob"; Gesenius, Lexicon, s.v. "Ob"; HALOT, s.v. "Ob"; William L. Holladay, A
Concise Hebrew andAramaic Lexicon of the Old Testament (Grand Rapids: Eerdmans, 1988), s.v. "3b"; Hans
162
10.
indeed,214 my body215 will dwell216 in safety.
For you do not surrender me to Sheol;217
you do not permit your godly one218 to see the pit.219
W. Wolff, Anthropology of the Old Testament, trans. Margaret Kohl (London: SCM, 1974), 40-58. For
discussion ofDb denoting "mind" in this case, see Craigie, Psalms 1-50.
212 no© as a qal perfect stative. Kennicott and de Rossi note that two manuscripts have the qal
imperfect form. See footnote 225 below.
213
BDB, s.v. "TOD": "My honour - poetic of the seat of honor in the inner man, the noblest part of
man - parallel with ,022."; Gesenius, Lexicon, s.v. "TOD"; Holladay, Lexicon, s.v. "TDD"; HALOT, s.v.
"TDD"; NIDOTTE, s.v. "DDD," by C. John Collins; Genesis 49:6; Psalm 7:6; Psalm 108:2; Wolff,
Anthropology, 64. The BHS apparatus notes a few Hebrew manuscripts with TDD = TDD (questionable)
("liver" + first person common singular suffix). Kennicott lists five manuscripts reading TDD. The LXX has f|
yXuaaa pou ("my tongue"). Note the Mp: 20,i7 T17D2 ("and with two meanings").
214 The role of ^X is "broadly to bring the second clause within the reference of the first." Gibson,
Grammar, 175. See footnote 134 above.
215 See TDOT, s.v. "D0D" by N. P. Bratsiotis; BDB, s.v. "~)0D": "flesh for the body itself'; Gesenius,
Lexicon, s.v. "~)0D"; TWOT, "~I0D" by John N. Oswalt; Holladay, Lexicon, s.v. "~I0D"; HALOT, s.v. "TCDD";
Wolff, Anthropology, 26-31.
216 As to tenses, the first verb is perfect, the second verb is a waw consecutive imperfect, and the third
is an imperfect. Accordingly, the first two verbs are translated as present perfect statives. The imperfect/yiqtol
form, from a syntactical point of view, represents the continuation of the narrative and is used as a durative
from the present on into the future. See Kautzsch and Cowley, Grammar, 329; Gibson, Grammar, 102; IBHS,
556; Joiion, Grammar, 394. The BHS apparatus notes that two Hebrew manuscripts have notif (qal imperfect
third masculine singular) for the first verb. Kennicott and de Rossi confirm this finding. Kennicott also notes
four manuscripts containing the plene form "DDT Related to the imperfect, Driver finds ]D0 to be parallel with
FIO0 and says, "A permanent relation of this sort may, firstly, be viewed as a completed whole, and, as such, be
denoted by the perfect; but inasmuch as a state or condition most commonly declares itself by a succession of
acts-more or less numerous, as the case may be~its existence may, at the same time, with equal propriety, be
indicated by the imperfect as well." Driver, Treatise, 39; and similarly, Gibson, Grammar, 63; Beuken, "Psalm
16," 375, who notes, "the present-tense translation of samah libhl wayyagel kebodi is based on the fact that smh
and gyl belong to a group of verbs, expressing a spiritual condition. These take the suffix conjugation for the
present and in the consecutio the imperfect with waw consecutive." Contra Craigie, Psalms 1-50, 155.
Kennicott notes four manuscripts that read |2D0\
217 An imperfect denoting action continued over a long period of time. This statement is made to
describe personal experience. Gibson, Grammar, 75. The preposition b combines the meaning "PX, expressing
direction. Gibson, Grammar, 150. BDB, s.v. "lTX0" and "022": ^2X0 is parallel with nn0. ; Even-Shoshan,
Concordance, s.v. "1TX0" and "C?S3"; Gesenius, Lexicon, s.v. "1TX0" and "1022"; TWOT, s.v. "ITX0" by Victor
P. Hamilton and "022" by Bruce K. Waltke; Holladay, Lexicon, s.v. "iTX0"; NIDOTTE, s.v. "022" by John A.
Beek and "022" by Eugene H. Merrill; TDOT, s.v. "022"; by H. Seebass; and HALOT, s.v. "022." See
discussion on pages 126-9 and Appendix 18.
218
BDB, s.v. "TOT': "(thy) pious one(s) (Kethib plural); 1 Sam. 2:9 (Qere plural); Proverbs 2:8";
Even-Shoshan, Concordance, "TOT'; Gesenius, Lexicon, s.v. "TOT'; Holladay, Lexicon, "TOT'; and HALOT,
s.v. "TOT"
519 See NIDOTTE, s.v. 'TXT' by Jackie A. Naude and "nn0" by Eugene H. Merrill; BDB, s.v. "nn0";
TWOT, s.v. "nn0" by Victor P. Hamilton; Holladay, Lexicon, s.v. "nn0, " HALOT, s.v. "nn0"; TWAT, s.v.
"i7iX0"; "Dn0"; "nn0," by J. Conrad. The word translated "pit" is poetically synonymous to "Sheol." Briggs,
Book ofPsalms, 122. Contra Benjamin Davidson, A Concordance of the Hebrew and Chaldcc Scriptures, rev.
ed. (London: Samuel Bagster and Sons, 1876), locates nn0 in Psalm 16:10 under a separate heading ofDn0 and
only includes the nno1? of Job 17:14 along with it. The English gloss given is "corruption, putridity." Also
contra Bruce Waltke, who argues, "The noun sahat occurs 25x in the OT, always in poetry. It can be derived
from the vb. swh, sink down, or from the vb. sahat, to go to ruin. Noms. of the pattern sahat derived from II
waw roots (e.g., swh —» #8755) are fern, (i.e., final t is the fern, suff.); noms. derived from the latter kind of vb.
are masc. (i.e. the t is part of the root). As a result homonyms, a masc. and a fern, form, are possible, nahat
(fern.: BDB, 629; —> #5739), a derivative from nwh, means 'quietness/rest,' but nahat (masc.; BDB 639; —>
#5663) from nahat means 'descent/descending.' All the ancient versions understood sahat, as a homonym.
None denies it sometimes means 'pit,' but the LXX and Vg. understood it to mean 'corruption' or 'decay' in Ps.
9:16; 29[30]:10; 34[35]:7; 48[49]:10; 54[55]24; 102[103]:4. Sym. so understood it in Ps. 35:7; 55:24; Aq. in
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The psalmist is sure that the danger of death severing his connection with YHWH is
overcome. What the psalmist hopes for his soul he likewise hopes for his body. All
dimensions of the psalmist's being participate in this joyous security.220
The Masoretes note a disjunctivi after the first word of verse 9. Gunkel argues that
the disjunctivi serves to suppress the word that the sign precedes, and that the Masoretes
were apparently surprised that the following verse begins with a ,3.221 Rodriguez reads pb
as a divine attribute and translates, "Faithful One."222 However, lacking critical support, pb
is rendered, "therefore."223
The verbs PIQ2? and b^ appear in parallelism as much in biblical literature as in
Ugaritic.224 Based on its biblical usage, "gladness" is not a mood but is reflected in
corporality: in shining eyes, in an illuminated face, and also through gestures such as
99 S
exclamation or a shout. If the verb flftO is compared with others that also designate
happiness, such as bbil ("to praise") or i"!T ("to praise"), one notes that bbil and PIT appear
to express happiness in an articulated form, as if the narration is at a distance from the event
99 ft
that provokes the response. In contrast, he who expresses his happiness by means of the
Ps. 7:16; 30:10; Theod. in Job 33:22, 30. In addition to the LXX, Jerome and Syr. understood it this way in Ps.
16:10. Pope (Job, 1965, AB, 75), seemingly unaware of sahat (masc.) recognizes that it must mean 'filth' in
Job 5:31 and tries to explain it as due to the netherworld's putrescent nature. A clear example, however, of
masc. sahat is found in Job 17:14: 'If I say to ... (sahat) 'You are my father,' and to the worm (rimma, worms;
fern, coll., -» #8231), 'My mother,' or 'my sister" (NRSV). K. Brugmann showed at the end of the last
century that grammatical gender guided the poetic imagination in personification (cited by IBHS, 100, P.
6.3.le). 'Worm' (rimma) is fern., hence its personification by 'mother' and 'sister.' We may confidently infer,
therefore, that sahat, personified as 'father,' is the masc. form, 'decay/corruption.'
Moreover, it can be established that the masc. form, 'corruption,' not the fern, form, 'pit,' is in view in
Ps. 16:10 by the vb. to see (lir'dt). 'To see' expresses the ideas of 'experiencing,' 'enduring,' 'proving,' and
the like, and takes for its object a nom. indicative of state of the soul or the body; e.g., to see sorrow (Jer.
20:18), to see famine (5:12), to see affliction (Lam. 3:1). On the contrary, when indicating the idea ofplace
(e.g., pit, grave, Sheol, gates of death, etc.), the Hebrew authors use a vb. of motion; e.g., to come (Job 5:26), to
go (Isa. 38:10); Eccl. 9:10), to draw near (Ps. 88:3[4]; 107:18), to descend (Job 21:13), to fall (Ps. 7:15[16];
57:7). The expression 'to go down to the pit' occurs 4x in the Psalter; 9x in Ezek.; cf. Prov. 1:12; Isa. 38:18. In
this case, the ancient versions, not modern lexicographers, have the better of the argument, and so does the
NT." NIDOTTE, s.v. "Psalms, Theology of."
220 In verse 9, the "body" is in antithesis with "heart" and "glory," so making up the entire man, body
and soul. In verse 10, CD] is here (as often) the whole person of the man himself. For discussion, see Kraus,
Psalms 1-59, 240. Also see Briggs, Book ofPsalms, 121.
221 Gunkel, Die Psalmen, 50, 54, who alters pb to "Up "fur ewig." Also see Joiion, Grammar, 1:68-9
and Psalm 119:127-8, where both verses begin with p blf
222
Rodriguez hypothesizes that the paseq was used to call attention before a divine attribute. See
Rodriguez, Tu Eres Mi Bien, 101-4.
223 BDB and HALOT, both s.v. "pb."
224 See pages 93-5, 113-4 for Ugaritic parallels. Interesting biblical examples include Psalm 19:9;
Proverbs 13:9; 15:30; Sirach 31:20; and Isaiah 9:16.
225 See Jenni and Westermann, Lexicon, s.v. "bp" by Claus Westermann, and "noC," by E. Rupercht;
HALOT, s.v. "noC." In the literature from Qumran, as in the Hebrew Bible, noC occurs in the lament and in
the praise forms, and especially in eschatological words of salvation.
226
TDOT, s.v. "bp" by C. Barth; Rodriguez, Tu Eres Mi Bien, 105-6.
164
verbs TO© or b,:i appears to be so close to the event that he cannot react except with a cry of
jubilation or with an exclamation.
In biblical usage, the subject of the verb 1300 is always a person or a group of
individuals, except on six occasions when it is 0b ("the heart").227 The semantic domain of
3*7 is very broad, but in parallelism with 1113 it designates the most intimate and hidden part
of man; only YHWH has access to it. Man, for his part, is capable of hearing the voice of
YHWH thanks to the heart.228
The subject of the verb b7 is HIZID, "my glory/my soul." Five Hebrew manuscripts
read "HID, "my liver." Examples of scribal confusion between 1133 and 133 are
traditionally asserted as including Psalms 7:6; 30:13; 57:8-9; 108:2-3, Genesis 49:6.229 The
parallelism between 0b and 133 (as asserted in Psalms 16:9; 57:8-9; 108:2) is also well
attested in Ugaritic.230 For example, the usage in KTU 1.3 11:25-26 (tgdd kbdh bshq //ymlu
Ibh bsmht: "His liver swelled with laughter // his heart was filled with laughter") includes
both the word pair kbd // lb as well as the happiness motif (parallelism between smh and
9T1
git). Thus, while not conclusive, the five MT family manuscripts reading ''733, along with
the other possible occurrences of scribal confusion in the MT, and Ugaritic parallels suggest
a reading of "my liver."
A new anthropological dimension is added with the usage of 700, man as an
ephemeral being. Of the 273 times that 703 appears in the Hebrew Bible, 104 times it refers
to animals. Not one time is YHWH described as having 703 or as being 703. On the
contrary, it is insistently affirmed that YHWH is not 703 and is clearly distinguishable from
any 703.232
If the root ]30 is derived from the more primitive root ]13, whose fundamental
meaning is "to be upright," and if the fundamental meaning of ]30 is "to erect" or "to raise a
227 Exodus 4:14; Psalms 16:9; 33:21; Proverbs 15:13; 17:22; 23:15.
228 See Clines, Dictionary, s.v. "3b"; Jenni and Westermann, Lexicon, s.v. "3b," by F. Stolz; cf.
Deuteronomy 4:29; 6:5; 10:12; 11:13; 4:9, 39; 6:6; 8:5; Jeremiah 3:17; 7:24; 9:13; 11:3; 31:31; 32:38.
229 See Schmitt, "Psalm 16, 8-11," 234-5. And see Appendix 7, for Genesis 49:6's usage as a
generative passage in messianism. Another possible example is Isaiah 30:27. The LXX reads yXwaoa. Also
see Jenni and Westermann, Lexicon, s.v. "333," by C. Westermann.
230 See pages 93-5, and 113-5.
231 Cf. KTU 1.19 1:34-35: tgkypgt bm lb //tdm' bm kdd, "Pagatu cried in his heart, // he spilled tears in
his liver." Also KTU 1.12 1:12-13: ilyzhq bm lb // wygmd bm kbd, "Ilu laughed in his heart, // he rejoiced in
his liver." See pages 77, 93-5, 113-5; TDOT, s.v. "333," by C. Dohmen and P. Stennans; and "3133," by M.
Weinfeld.
232
E.g., Jeremiah 17:5-8 and Isaiah 31:1-3. Also see TDOT, s.v. "303," by N. P. Bratsiatis; Jenni and
Westermann, Lexicon, s.v. "303," by G. Gerlemann. Contra Schmitt, "Psalm 16, 8-11," 235, who argues that
303 denotes a human being in its entirety.
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tent," the semantic evolution of the word may be evident. The movement may be: "to be
upright" -» "to erect or raise a tent" (in the pre-monarchic period) -> "to establish oneself'
-> "to inhabit." Thus, one may arrive at the meaning that the verb pttf has in Hebrew and in
Ugaritic: "to inhabit/to remain," and "to lodge oneself/to establish oneself," respectively.233
The verbal form in the qal stem is intransitive, and when constructed with b indicates the
place of permanence.234
The root FIED has the general sense of "to feel sure, to be unworried."235 A
confidence of this type is put only in YHWH, who is viewed as the only true support of
human life. The expression PIM1? pt?\ "to live secure," abounds in Jeremiah and Ezekiel,
always in contexts of restoration.236 The expression is also found in the contexts of
Benjamin's blessing in Deuteronomy 33:12, and of the benediction of Moses in
Deuteronomy 33:28. 37 As in these texts, the peace and tranquility of the author of Psalm 16
has to do with divine action. Divine security inspires boundless happiness in the profundities
(heart and liver or soul) and tranquility in the flesh. Whether the body "camps," "lives," or
"rests tranquilly" in peace may depend on the dating of the Psalm. If Psalm 16 is situated in
the nomadic period, the meaning of "to camp" would be better. If it was composed later, one
might understand "to inhabit." If the composer looks to the future, the most adequate
9TR ... •
meaning may be "to repose." The transitoriness is accentuated because of the subject "IKD.
In essence, YHWH is understood as the author of internal happiness and vital security.
The exhilarated jubilation of the "heart" and the "liver" or "glory" has an explicative
cause which is made plain in verse 10. The "p is causal and relates syntactically with the
verbs notp and *79. The balanced parallelism of verse 10 includes 3tl?rrxi? // piTX1?; pS] //
fjTpri;and //nntf.
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The verb 2W is frequently translated "to abandon, to leave behind." Yet the
parallelism with ]Fin and similar parallelisms found in the Hebrew Bible and in Ugaritic
suggest a meaning of "to turn over, hand over, surrender."240 The preposition b affixed to
'TiRtp is a dative use, emphasizing the local character of t7iX0.241
233 See HALOT and Zorrell, Lexicon, both s.v. "pttf."
234 Cf. Genesis 9:27; 26:2; 35:22; Exodus 25:8; 29:45; Numbers 5:3; 10:12; 35:34; 1 Kings 6:13; 8:12;
Isaiah 8:18; 32:16; 34:17; Jeremiah 17:6; 25:24; 49:16; etc.
235 See TDOT, s.v. 'TIED," by A. Jepsen. Cf. Genesis 34:25; Proverbs 3:29; 11:28; Psalm 49:52; Job
31:34; Jeremiah 48:7; 49:4.
236
E.g., Jeremiah 23:6; 33:16 and with the verb DEP in Ezekiel 28:26; 34:25, 27, 28.
237 For discussion, see Rodriguez, Tit Eres Mi Bien, 113-5.
238 Regardless, the expression l"!EOb pS is known and is used in the eighth century B.C.E.
239 See Zorrell, Lexicon, and HALOT, both s.v. "DTi!"; TDOT, s.v. "DTlf" by E. S. Gerstenberger.
240 Cf. Genesis 39:4-6; Psalm 10:14; Nehemiah 9:27-8. KTU 1.17 11:26-27 offers a parallelism
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The noun ©33, in parallelism with TOPI, has the value of a personal pronoun, "me."
This use of BSD is frequent in contexts that speak of death.242 The author avoids the personal
pronoun in the first person because what is in his interest is to underscore his vital center, his
03], The parallel lexeme with 033 is TOPI, the godly one. From the nominal form the
adjective is formed that at times expresses a property of him of whom it is predicated (the
godly or faithful man, in this case, is he who practices faithfulness) and at times it has a
passive sense: the godly or faithful one is reached by the divine 7011.243 The author of Psalm
16 apparently moves in the same thought world as the authors of Psalms 86, 97, and 116. In
all these poems, the godly one ofYHWH is threatened by death, prays, and is then protected.
Hence, the passive sense of TOP! may be preferrred, and rendered as "godly" or even
"beloved."244
The verb ]H3 has the basic meaning of "to put into movement." It can mean "to move
from one place to another, to put, to give," or in a factitive sense it means "to occasion
something, to make appear, to obtain." In a causative sense it means "to make a person or
thing be something." The factitive sense is expressed with ]H3 and a double accusative. The
causative is expressed with ]H3 and an accusative plus LP. This last construction means, "to let
someone do something." This construction is used mostly with b plus an infinitive
construct.245 The meaning in our case is, therefore, "you will not permit your godly one to
see nntp."246
While the etymology of nntp and nntp remains uncertain, studies have concluded that
the form found in Psalm 16:10, nnEi or nnEi, is a feminine noun (formed with the final n in
between both verbs, with a similar meaning: bddnilytn qst //Ibrkhy'db qs't, "In the hands of Danilu he put
the bow // on his/her knees he/she left the arrows." See HALOT and TDOT, both s.v. "3TW
241 Contra Rodriguez, Tu Eres Mi Bien, 118-9, who reads "TiNtp as a living being and the use of b as a
dative of indirect object. Similarly, contra Waltke, who reads nntii as a personified masculine form.
N1DOTTE, s.v. "Psalms, Theology of."
242 Cf. Genesis 12:13; Numbers 23:10. See Wolff, Anthropology, 10-25, especially 23-5; Jenni and
Westermann, Lexicon, s.v. by C. Westermann.
243 See Jenni and Westermann, Lexicon, s.v. "7017," by H. J. Stoebe. Cf. Psalms 145:17; 148:4; 32:6;
86:2; 31:24; 30:5; 89:29; 32:5; 149:1; 1 Samuel 2:9; etc.; Kirkpatrick, Psalms, 1:77; 221-2, concludes, "If the
primary meaning of chasid is to be governed (as seems reasonable) by that of chesed in the Psalms, it must
certainly mean one who is the object of Jehovah's lovingkindness. And this sense suits the predominant usage
of the word best."
244 Similar uses of Ton may also be seen in Deuteronomy 33:8; Psalms 79:2; 149:9: Proverbs 2:8
(Kethiv); 4Q521 2.2:5, 7; 1 lQPs* 19:7; 24:17; 18:10; 22:3; 22:6; Genizah Psalm 3:25; Sirach 51:12.
245 Cf. Sirach 5:5; Psalms 66:9; 121:3; Job 31:30.
246 See TDOT, s.v. "]!")]," by E. Lipinski; Jenni and Westermann, Lexicon, s.v. "]D3," by C. J.
Labuschagne. Also, the usage of DntB niK~]b is only otherwise found in Psalm 49:10. Cf. the usage in Psalm
89:49 (niron nx-p.
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the feminine) derived, in most cases, from the root mo.247 The meaning in Psalm 16 is to be
understood as "pit" - used as a figurative expression for the grave or netherworld. That the
fundamental and earliest attested meaning of "grave" or "netherworld" is intended by its
usage in Psalm 16 is clear from the balanced synonymous parallelism of verse 10248 and from
the poem's context. A development ofnn!ii/nnB may be seen to emerge toward a meaning of
"corruption" or "destruction" and, in time, since the concept of "corruption" comes to
accompany the concept of b'iKtp, the two meanings accompany one another and the boundary
between the two becomes fluid.249
The term nnc/nntp occurs twenty-three times in the Hebrew Bible. It indicates a
physical pit only infrequently, some eight times. Two of these contain underworld allusion,
• OCA
since the pit is dug for the deserving wicked. More often nntp/nno refers to the
underworld: fifteen times in eleven passages.251 Unlike and "Tim, it sometimes has the
definite article.252 Like ^iXtp, nntB/nntp usually indicates the fate desired for the wicked.
Generally the righteous acknowledge rescue from it, though in extreme circumstances Job
envisions it.253 Thus, nntp/nntti, like i7iXtp, is instinctively the destiny of the ungodly rather
than the godly.254
Biblical examples appear to be conclusive in deciding for Psalm 16:10's Hllffi or "pit"
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to figuratively connote "grave" or "netherworld." In the majority of biblical texts,
nno/nn© should be translated as a figurative reference to "grave" or "tomb." Further, the
247 See TWAT, s.v. "nn©" and "nn©"; HALOT, "nn©"; Tromp, Primitive Conceptions, 69-71; contra
NIDOTTE, s.v. "Psalms, Theology of' (see footnote 219).
248 See TWAT, s.v. 'Tin©," "nn©," and "©IN©"; HALOT and BDB, both s.v. "nn©."
249 See TWAT, s.v. "nn©" and "nn©"; Roland E. Murphy, "Sahat in the Qumran Literature." Biblica 39
(1958): 61-6. Contra Davidson, Concordance, s.v. "nn©"; NIDOTTE, s.v. "Psalms, Theology of." See, e.g.,
Sirach 51:2 and 1QS 4:11-12 for the developed use of nn© to mean "corruption" within the context of eternal
torment in parallel with an evolved understanding of©IN©.
250 Psalms 9:15; 94:13.
251 Job 17:14; 33:18, 22, 24, 28, 30; Psalms 16:10; 30:10; 49:10; 55:24; 103:4; Isaiah 38:17; 51:14;
Ezekiel 28:8; Jonah 2:7.
252 Job 9:31; 17:14; 33:22, 28; Isaiah 51:14; Psalm 49:9; Ezekiel 28:8.
253 The wicked: Psalm 55:23 (cf. also Psalms 9:15; 94:13); Ezekiel 28:8. Job in extremis: Job 17:14.
The righteous: Job 33 (five times); Psalms 16:10; 30:9; 103:4; Isaiah 38:17; 51:14; Jonah 2:6. By contrast,
Psalm 49:7-9 seems to imply that everyone goes to nn©/nn©. However, several factors indicate that the
prescription is only partial: a) the psalmist is clearly discussing the oppressive rich, whose wealth is powerless
to redeem them from nn©/nn©; b) elsewhere (Exodus 21:30; Job 33:24, 28 [cf. Proverbs 6:35]) the verb n~lD,
"ransom," occurs of life already forfeited; c) the psalmist asserts his own redemption from biX© (verse 16),
clearly distinguishing himself from those for whom there is no such redemption.
254 Contra BDB, s.v. 'Tin©," which takes "pit (nn©) of Sheol" as a distinction within Sheol (but this is
unfounded and unnecessary).
255 See, e.g., Psalms 7:16; 9:16; 30:10; 35:7-8; 94:13; 103:4; Job 9:30; 33:18, 22, 24, 28, 30; Isaiah
38:17; 51:14; Ezekiel 19:4; 28:8; Proverbs 26:27; Jonah 2:7.
256 For discussion and analysis, see Tromp, Primitive Conceptions, 70-9; Rodriguez, Tu Eres Mi Bien,
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usage of nr® in Psalm 16:10 should be understood in a philological order: the synonymous
parallelism of the whole of verse 10 and the context of Psalm 16 are clearly paralleled by
similar constructions in Psalms 7:16, 9:16, Ezekiel 28:8, Job 33:22, and Jonah 2:7, among
others. Thus, the meaning ofnntti in Psalm 16:10 may be verified.257 Death in the psalmist's
thought world is not only the loss of one's vital existence, but is also the loss of the presence
of YHWH and the pleasures of that presence.258 In antithesis to this, the psalmist has hope
and confident expectation of the presence ofYHWH.
5. Conclusion (Verse 11)
□,sn m_k WHin (li)
ns2 miay] nirratp jqfo
Translation
11. You make me to know259 the path of life,260
961
the satisfying abundance ofjoys with your presence,
the pleasantness262 in your right hand,263 perpetually.264
Verse 11 not only states in a positive form that which the previous verse has said
negatively, but articulates a recapitulation and an imaginary expression, a global symbolizing
ofwhat precedes it. The preparation for verse 11 includes lexical parallelisms of sense:
"•DJJHin is preceded by "OHIT and (verse 7)
□"n mk is preceded by tDlQK-175 (verse 8)
120-4; Tsevat, Study, 100; and page 86, footnote 188, for Tsevat's categorization of all occurrences of 13132? in
the Hebrew Bible.
257 For methodological issues, see James Barr, Comparative Philology and the Text of the Old
Testament (Oxford: Clarendon, 1968), 76-80; 86-94; 178-80; 191-3; 277-81.
258 See NIDOTTE, s.v. "mo," by Eugene H. Merrill; TWAT, s.v. ""biNtp"; Jenni and Westermann,
Lexicon, s.v. "9lX0"; Wolff, Anthropology, 99-118; 149-56; 223-30; TDOT, s.v. "mo" by by K.-J. Illman, H.
Ringgren, and H.-J. Fabry; Richard J. Bauckham, "Life, Death, and the Afterlife in Second Temple Judaism,"
in Life in the Face ofDeath: The Resurrection Message of the New Testament, ed. Richard N. Longenecker
(Grand Rapids: Eerdmans, 1998), 80-98; Johnston, Shades, 23-97, 201-2; N. T. Wright, The Resurrection ofthe
Son ofGod, Christian Origins and the Question ofGod, Vol. 3 (Minneapolis: Fortress, 2003), 85-128; Walther
Eichrodt, Theology of the Old Testament, 2 vols, The Old Testament Library, trans. J. A. Baker (Philadelphia:
Westminster, 1961), 2:524; von Rad, Old Testament Theology, 1:405; Martin-Achard, From Death to Life, 149-
53.
259 With the sense of causing or permitting him. Kautzsch and Cowley, Grammar, 350.
260
BDB, s.v. 'Tnk": '"path of life, in righteousness and enjoyment of God.' Proverbs 2:19; 5:6;
15:24, as compared with 9iXt£?."
261 Plural intensive usage to heighten the meaning. Kautzsch and Cowley, Grammar, 398; Gibson,
Grammar, 20. BDB, s.v. "JJD2T: "satisfying abundance."
262 For discussion of abstracts see Kautzsch and Cowley, Grammar, 393. The feminine is preferred for
abstract nouns; the masculine plural is sometimes used in poetry. Gibson, Grammar, 17. BDB, s.v., "□,If3":
"of spiritual delights." At JQto the BHS apparatus notes the Syriac vv 'sb' mn (et satiabor a), "I will be sated
from"; LXX: TTXripwoeis pe ("You will fulfill me," future active indicative second singular [TrXripoto]);
Theodotion: kirrd. Kennicott lists twenty-seven manuscripts that read in-©.
263 See footnotes 197 and 285.
264 See BDB and Gesenius, Lexicon, both s.v. "n^3"; Clines, Dictionary, s.v. "PIK?" and "n^3";
Holladay, Lexicon, s.v. "13^3" and "nil]."
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in© is preceded by TQitD (verse 2),
the images of satiety of verses 5, 6, and 9
nino© is preceded by no© (verse 9)
is preceded by nitf? (verse 8)
nioiJ] is preceded by □nrn (verse 6)
is preceded by ©Q© (verse 8)
is preceded by Ton (verse 8)
This is an all-embracing act of faith that gets its impulse in the preceding verses. The
presence of YHWH means that YHWH continues to give the psalmist knowledge,
illuminates the path of his life. Thus, from the Heilsorakel of verse 7 (qal perfect verb form)
to "making to know" (hiphil imperfect verb form) the development of the psalmist is marked.
The direction of the movement that characterizes Psalm 16 may also be seen in:
verse 1 - TPOn, "I take refuge"
verse 4a - VTIO, "courted/espoused"
verse lla-D"n m_N, "path of life"
The movement of dynamic locality illustrates the development experienced by the praying
person. When threatened, the psalmist takes his refuge in YHWH, he chooses a path
opposite to that of those who adore idols; they will merely see their sorrows multiplied.
Actually the psalmist starts out on a path, guaranteeing life itself,265 because this is shown as
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being the path which leads to YHWH's face and his right hand.
967
Verse 11 begins with a hiphil imperfect form of the root ©T. The meaning of the
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hiphil form is "to manifest." It is used as a concept of revelation and it also designates
265 "Life" as understood in its most manifold sense, see Proverbs 5:6; 2:19; 10:17; Deuteronomy
30:15; Psalm 36:9. Although the context of verses 1-9 may be an immediate danger, within the context of
verses 10-11, "life" may include "eternal life." See, e.g., Dahood, Psalms 1-50, 91; Schokel and Carniti,
Salmos I, 301-3; Rodriguez, Tit Eres Mi Bien, 127-31; Terrien, Psalms, 179-81; Wolff, Anthropology, 223-5;
the "path of life" is so called, not only because of its goal but to walk that way is to live, in the true sense of the
word, already (cf. Psalm 25:10; Proverbs 4:18). It may lead without a break "into God's presence and into
eternity" (Kidner, Psalms 1-72, 86). "The phrase 'path of life' can hardly be understood in any other sense than
as a life lived in communion with God which will be carried on even after death; in other words, as the
consummation of salvation" (Weiser, Psalms, 178). Cf. Psalms 73:24; 49:15; Proverbs 12:28, which may be
translated, "On the road of righteousness there is life, and the treading of its path is deathlessness." See R. B.
Y. Scott, Proverbs, Ecclesiastes, The Anchor Bible (New York: Doubleday, 1965), 91. The "path of life"
implied a path leading to the presence of God. Briggs, Psalms, 126. "The assertions of trust are transparent as
they view the sovereign possibilities of the God of Israel. Basically, the problem of death is not solved in the
Old Testament, and yet it is clear in which direction the assertions of trust point: man is destined for life. He
learns to know Yahweh's liberating power which knows no limits." Kraus, Psalms 1-59, 240.
266 See Beuken, "Psalm 16," who discusses iconographic material from Egypt in which the deity is
pictured with the sign of eternal life in the right hand.
267 Kennicott lists four manuscripts that read TD'lin and one that omits the 1.
268
BDB, s.v. "make one know"; HALOT, s.v.
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certain objective communications from YHWH. 269 The psalmist speaks of God
communicating with him.
The root n~IX and its derivatives refer to the "road" and the "journey."270 A
metaphorical meaning, "the path of life," is intended in Psalm 16:11 as is well attested in
Proverbs. For example, Proverbs 15:24 speaks about the road of life upwards for the just so
that he may go far away from Sheol.271 This road is a vital teaching so that the one who
knows it may avoid the road to death.272 In Proverbs 15:10, nix forms a parallelism with
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nnDin ("chastisement, correction"). In opposition to death, the road of life is described as
the path of the one who accepts correction. These paths, opposed to death, are those
frequented by the living. In Proverbs, the road of life is the antithesis of death. He goes
along the path of life who, led by wisdom, remains faithful to God or the law. The faithful
man finds himself at a crossroads: he must choose between "the road of life" and "the road of
death" (Jeremiah 21:8). To follow the road of life one needs instruction and, at times,
correction (Proverbs 6:23).
The final two verses of Psalm 16 speak of life and death, and also of instruction.274
To find the path of life, the psalmist needs divine instruction: he needs revelation. Such
revelation is described in verse 7 and affirmed again in verse 11.
What "life" are we dealing with in Psalm 16? The language of this final section is
characteristically open to interpretation as metaphor. The dynamics of the Psalm make it
appropriate to understand "life" in the evident sense that the psalmist would have envisioned
it. The parallel texts from Proverbs 2:19; 5:6; 10:7; 15:24 suggest the possibility of
understanding "the path of life."275 Verse lib and 11c are synthetically parallel, perhaps
progressively parallel if !"!^] is best understood as "forever." Verse 1 la and lib together are
antithetically parallel to verse 10. Thus, "you do not permit your godly one to see the pit" is
in parallelism with "the satisfying abundance of joys with your presence." In opposition to
death, the life that is hoped for may here include the concept of immortality. Such is, in
effect, the meaning of hym in Ugaritic:276 irs hym watnk // blmt waslhk, "You ask for life and
269
E.g., Psalm 25:4, 14.
270 HALOT, s.v. "mx"; e.g., Psalm 8:9.
271 Also see Proverbs 2:19; 5:6; 10:7, and the comments thereon in William McKane, Proverbs: A New
Approach, The Old Testament Library (Philadelphia: Westminster, 1970), 479-80; 287-8; 314-5; 422-3; Scott,
Proverbs, 42-3; 53-4; 81-4, 101.
272 Cf. Psalm 15:11a. See Klaus Seybold, "Der Weg des Lebens: eine Studie zu Psalm 16,"
Theologische Zeitschrift 40 (1984): 123.
273 Cf. Proverbs 10:17.
274 See von Rad, Old Testament Theology, 1:418-53.
275 See McKane, Proverbs, 479-80; 287-8; 314-5; 422-3; Scott, Proverbs, 42-3; 53-4; 81-4; 101.
276 KTU 1.17 VI:27-28, Aqhatu rejects the gift of immortality that Anatu offers him because the
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I will give it to you // immortality and I will grant it to you." Similarly close to Psalm 16 is
277 vthe epic of Kirta: bhyk abn nsmh // blmtk ngln, "In your life, our father, we took pleasure //
in your immortality we rejoiced." While Ugaritic ideology about immortality is scarcely
present in the Hebrew Bible, it could be heard in Psalm 16:11, and Proverbs 12:28, among
other texts.278
The lexeme CPTI is marked with a disjunctivi that helps logically and syntactically
divide the text. As discussed, the concluding verse 11 is a tricolon.279 The root 330 means
"to satiate oneself' or "to be satisfied/filled."280 When constructed with an accusative, the
accusative is an accusative of material: it indicates the material with which one is satiated.281
The verb acquires a theological dimension ifYHWH is the subject or if the object is a divine
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gift. The form 330 is a construct noun serving as an appositive to 3"n m_k. nino0 is a
plural intensive serving as a genitive. The happiness hoped for is found ^BTIX, which is
984
precisely defined in context as being near a person.
The final colon begins with an abstract intensive plural, nifti?], whose meaning is
similar to its usage in verse 6 and which stands in parallelism with nino0. The theme of the
divine right hand has appeared in verse 8b. Here, the expression refers to YHWH's right
hand and the preposition 3 shades the meaning to convey essence or source, more than
location.285
irremediable destiny ofman is death. Cf. 1.17 VI:36-38.
277 Similar is the parallelism between CTl and PIQ0. See KTU 1.16 1:14-5; cf. 1.15 V:18-20. The
immortality corresponds to the divine sonship of the king. The parallelism between hym and smh appears to
support an interpretation of □"'TT as immortality. The same parallelism also appears in Psalm 85:7 and Qoheleth
3:12.
278 Cf. Daniel 12:2; Proverbs 2:19; 3:18; 10:16; 11:19; 12:23; etc.
279 See pages 130, 137-8. The function of the tricolon consists of an argumentation of expression and
a particular tone. Schokel, A Manual, 40-1; Watson, Classical Hebrew Poetry, 160-200.
280 See Jenni and Westermann, Lexicon, s.v. "330," by G. Gerleman.
281 Cf. Psalm 90:14; Job 7:4; 10:15; Proverbs 1:31; Habakkuk 2:16, etc.
282 See Jenni and Westermann, Lexicon, s.v. "330."
283 Contra Rodriguez, Tu Eres Mi Bien, 129-30, who reads a piel infinitive absolute form.
284 See Raymond J. Tournay, "En marge d'une traduction des Psaumes." Revue Biblique 63 (1956):
504. Cf. 1 Samuel 2:18; Genesis 19:27. The following Phoenician inscription also conveys this meaning: 'tpn
mlqrt, "In presence (or before) Melqart." Also see KAI 10:16 and 60:8 where |3 is constructed with 17N; pages
93, 113-4 for other parallels in Ugaritic. For discussion and references, see Rodriguez, Tu Eres Mi Bien, 128-
131.
285
Here, the expression is 3 "in" (not ]Q "at," as in verse 8; i.e., God's right hand as dispensing
blessings and gifts) "your right hand." Cf. Genesis 48:14ff; Proverbs 3:16. See Delitzsch, Commentary, 229;
Calvin, Commentary, 1:233; Kraus, Psalms 1-59, 240; contra Briggs, Psalms, 122: "at/with/by/on 'thy right
hand,' as the place of honor, parallel to 'in thy presence,' antithetical to Yahweh's being on his right hand in
life, verse 8b - forever."
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The accusative noun form n^] is used adverbially, as it is found primarily employed
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in Psalms passages. It refers to an unending duration, in the category of time. So the
psalmist looks forward to enjoying YHWH's presence forever. Psalm 16:10-11 presents a
limitless perspective, based on a claim of direct revelation from YHWH on the future and on
life with YHWH. The radicalization of the psalmist's certainty of verse 11 goes along the
line of a series of anthropolgic concepts, enframed by YHWH and "your godly one"
according to the following outline:
Verse 7: YHWH / my innermost being HIIT /,nTi7?
Verse 8: before me / at my right hand Hp]'? /
Verse 9: my heart and my glory / my body H1? ... HiD? / HCH
Verse 10: me / your godly one "'CySJ / ^TOn
In this series, the most important transition may lie in verse 9: the psalmist's flesh/body has a
part in YHWH's permanent protection. The climax follows in the parallelism of verse 10
and is augmented by the parallel expressions of verse 11. In the psalmist's vision, there is no
limit to the length ofYHWH's protection.
For most modern scholars interpreting Psalm 16, the avoidance of is temporary
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and provisional, and the psalmist will eventually go there like everyone else. While the
thought world of the Hebrew Bible considered illness, sin, and wretchedness of every sort to
constitute a real participation in the reign of death and 'pixp,290 Psalm 16 opposes it with a
limitless perspective on a future lived in relationship with YHWH. Based on his claim of
direct revelation from YHWH, and through the imagery of Psalm 16, the psalmist may be
expressing not only a full life until death but a personal, if undefined, hope for some form of
continued communion with YHWH beyond or despite death. The psalmist is on the path of
life, not death, filled with divine joy and pleasure forever. The form of this continued
communion with YHWH remains vague; no spatial location is indicated, no name (in
constrast with the name bntftp) is mentioned - no details are given. Only YHWH's presence
and the resultant blessings are clear.
286 See page 85, and footnote 187; Clines, Dictionary, HALOT; TDOT; Even-Shoshan, Concordance,
Accordance; Abegg, et. al, eds., The Dead Sea Scrolls Concordance. Volume One: The Non-Biblical Texts from
Qumran (Leiden: Brill, 2003), all s.v. "n^]"; Peter R. Ackroyd, 'TIK3 - els TeXos," Expository Times 80
(1968): 126.
287 Cf. Amos 1:11; Psalm 9:19; Isaiah 57:17; Jeremiah 3:5; Psalms 103:9; 77:8, 9; Isaiah 13:20; 34:10;
and Psalms 19:2 and 15:18 (for parallels within the unit of Psalms 15-18, see Appendix 17). Also see
Lindblom, "Erwagungen," 187. For the occurrences of (1133 at Qumran, see pages 203-4, and footnote 251.
288 See Beuken, "Psalm 16," 383.
289 See, e.g., Craigie, Psalms 1-50, 158; Kraus, Psalms 1-59, 239-41; Schaper, Eschatology, 49;
Johnston, Shades, 201.
290 See Christoph Barth, Die Errettung vom Tode in den individuellen Klage- und Dankliedern des
Alten Testaments (Zollikon, Germany: Evangelischer Verlag, 1947), 91-5, 109-13, 154.
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Living in the tension between a 'piXC associated predominantly with the ungodly and
the lack of a clear alternative for the faithful, the psalmist may affirm that some alternative
has been given him by YHWH. Sourced in the claim of a Heilsorakel (to which we have no
further access), and confirmed in ongoing communion with YHWH, the psalmist may affirm
something which partly fits received views on human destiny but also transcends them.291
Thus, for its readers, Psalm 16 sets up a tension which awaits resolution.292 This resolution
is only barely sketched at the outer edge of the Hebrew Bible, in resurrection and post¬
mortem distinction between the righteous and the wicked.293 Yet, the resolution of this
tension is clearly seen in the subsequent interpretation of Psalm 16 in extrabiblical
Judaism,294 in the developing apocalyptic eschatological and messianic views found in other
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writings of extrabiblical Judaism, and in the applied messianism of early Christianity.
291 See Johnston, Shades, 202.
292 The images of Psalm 16 appear to go beyond the interpretation that limits them to life before death.
Contra Craigie, Psalms 1-50, 158. But the images can only be the object of an exclusive afterlife interpretation
with great difficulty. Contra, e.g., Dahood, Psalms 1-50, 86. Rather, the images seem to transcend both
categories. See Kraus, Psalms 1-59, 239-41.
293 Daniel 12:1-3 and perhaps Isaiah 26:19; Psalms 49:15; 73:24. See von Rad, Old Testament
Theology, 1:402-18; Eichrodt, Theology, 2:496-529; Walter Brueggemann, Theology of the Old Testament:
Testimony, Dispute, Advocacy (Minneapolis: Fortress, 1997), 419, 481, 660-1, 695-704; Martin-Achard, From
Death to Life, 86-110, 153-65, 203; Collins, Daniel: A Commentary, 391-5; Wright, Resurrection, 103-28; John
E. Goldingay, Daniel, Word Biblical Commentary (Dallas: Word, 1989), 284, 289, 292-306, 308; Hans C. C.
Cavallin, Life After Death: Paul's Argument for the Resurrection of the Dead in 1 Cor. 15 (Lund, Sweden:
Gleerup, 1974), 26-110; John Day, "The Development of Belief in Life after Death in Ancient Israel," in After
the Exile: Essays in Honor ofRex Mason, ed. J. Barton and D. J. Reimer (Macon, Ga.: Mercer University Press,
1996), 231-57; "Resurrection Imagery from Baal to the Book of Daniel," in Congress Volume, Cambridge
1995, ed. J. A. Emerton, Supplements to Vetus Testamentum 66 (Leiden: Brill, 1997), 125-33.
294 See Chapters 1 and 4.
295 See pages 28-46, 194-207. For discussion, see George W. E. Nickelsburg, Resurrection,
Immortality, and Eternal Life in Intertestamental Judaism (Cambridge: Harvard University Press, 1972) 82-
174; Day, "Development," 231-57; "Resurrection Imagery," 125-33; Peter G. Bolt, "Life, Death, and the
Afterlife in the Greco-Roman World," Edwin Yamauchi, "Life, Death, and the Afterlife in the Ancient Near
East," and Richard Bauckham, "Life, Death, and the Afterlife in Second Temple Judaism," all in Life in the
Face ofDeath: The Resurrection Message of the New Testament, ed. Richard N. Longenecker (Grand Rapids:
Eerdmans, 1998), 51-79, 21-50, 80-95, respectively; Richard J. Bauckham, The Fate of the Dead: Studies on
the Jewish and Christian Apocalypses (Leiden: Brill, 1998), 9-96; 132-48; 160-289; 332-90; Wright,
Resurrection, 129-206.
296 See pages 48-52 and Chapter 5. For discussion, see Emile Puech, "Messianism, Resurrection, and
Eschatology at Qumran and in the New Testament," in The Community of the Renewed Covenant: The Notre
Dame Symposium on the Dead Sea Scrolls, ed., Eugene Ulrich and James VanderKam (Notre Dame, Ind.:
University of Notre Dame, 1994), 235-56; Donald A. Hagner, "Gospel, Kingdom, and Resurrection in the
Synoptic Gospels," Murray J. Harris, "Resurrection and Immortality in the Pauline Corpus," and Joel B. Green,
'"Witnesses of His Resurrection': Resurrection, Salvation, Discipleship, and Mission in the Acts of the
Apostles," all in Life in the Face ofDeath: The Resurrection Message of the New Testament, ed. Richard N.
Longenecker (Grand Rapids: Eerdmans, 1998), 99-121, 147-70 and 227-46, respectively; Charles H. Talbert,
"The Place of the Resurrection in the Theology of Luke," Interpretation 46 (1992): 19-30.
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CHAPTER 4
THE APPROPRIATION OF PSALM 16
IN LXX PSALM 15 AND 4Q177
A. LXX Psalm 15 Translation
1. Textual Evidence
Since the recollation and analysis of the 1,200 plus LXX Psalms manuscripts at the
Septuaginta-Unternehmen in Gottingen will not be completed until around the year 2015,1
the LXX text family will be presented as is currently available and in summary fashion.
LXX Psalm 15 will be portrayed according to the Gottingen edition, including its apparatus,2
Henry B. Swete's edition, including apparatus,3 and alongside the major recensions.4 Thus,
the text of LXX Psalm 15 may be viewed as summarized in Appendix 22.
2. Translation and Analysis
a. Superscription (Verse 1a)
(la) ZTr)A.oypa(fha tw AautS.
LXX Translation
la. An inscription5 of David.
The LXX rendering ofDTDO with CTTr|Xoypa(jHa is the oldest known interpretation of
the word and assumes its root to be HDD or DTD.6 The texts of Aquila and Symmachus
appear unlikely due to the grammar involved and may suggest a different Vorlage. If not,
they appear to be adding comment concerning the person of David. The LXX, Theodotion,
Origen, and the Targum reading will be followed. The translation tw AautS for TO1? is
understood as a dative of reference or possession as it is found in superscriptions throughout
the Psalter.
1 In private communication, Anneli Aejmelaeus, Director of the Septuaginta-Unternehmen, and Udo
Quast, Psalms team leader, state that the recollation of the Psalms manuscripts at Gottingen will not be
completed until around the year 2015.
2 Rahlfs, Psalmi cum Odis, 97-8. See discussion on pages 1, 18-9, 22, 61-5.
3
Henry B. Swete, ed., The Old Testament in Greek according to the Septuagint, vol. 2, 1 Chroniclcs-
Tobit, 2nd ed. (Cambridge: Cambridge University Press, 1896), 226-7.
4 The Lucianic (L) recensional manuscripts are summarized in the Gottingen apparatus. Those of
Aquila ('A), Symmachus (I), Theodotian (0), and the fifth and sixth colums (E' and S') of the Hexapla are
presented in full as found in Fredericus Field, ed., Origenis Hcxaplorum. Quae Supersunt; sive Vctcrum
lnterpretum Graecorum in Totum Vetus Testamentum Fragmenta, 2 vols. (Oxford: Clarendon, 1875), 2:106-7.
5 LEH, s.v. "oTTiXoypactHa." The word OTqXoypactHa is only found six times in the LXX (as it
renders DP1DQ). Accordance, s.v. "oTr|Xoypa<|>(a."
6 For discussion, see pages 138-9.
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b. Introduction (Verse 1b)
(lb) OuXa£ov pe, Kupte,oTi em aol fjXmaa.
LXX Translation
lb. Take care ofme, 0 Lord, because I have hoped in you.
The use of 4>uXa£6v pe for is a stereotypical LXX rendering found throughout
the Hebrew Bible and in postbiblical Hebrew.7 The action of the aorist imperative is
undefined as to completion. The translation of TPOn with pXmaa is the standard equivalent
• r
rendering in the LXX Psalter. The poetic and metaphorical expression TPCil is most
often rendered within Psalms by em ool qXmaa (or the equivalent pronoun). The sense is,
"I have hoped/(placed my trust) in you," i.e., "I have found refuge/security in placing my
trust in you."9 The Hebrew perfect stative verb is rendered with an aorist active indicative
form, which is the stereotypical rendering within Book I of the LXX Psalter.10 The verb
qXmaa is read as an historical aorist tense and the mood is constative or culminative
indicative. The em aol is read as a dative designating the person concerned.11 The
connotation of em aol eXmaa is similar to that of "^jll TVOn: the psalmist has placed his
trust in Kuptog/lN and is expectantly seeking the care of icupios/^K from within this position
of reliance. In the LXX, eXm£w and eXms especially mean "count on," with the
preponderant nuance being that of "trust in," "have recourse to," "place one's hope in"
7 Hatch and Redpath, Concordance, s.v. "~IDO" and "(jmXdaaeiv, cfiuXaTTeiv"; as is true for Aquila,
Symmachus, Theodotion, and the Hexapla.
8 The occurrences of this rendering of HOn in the Psalms are: 5:11; 7:1; 16:1; 17:7; 18:2, 30; 25:20;
31:1, 19; 34:8, 22; 36:7, 40; 57:1; 64:10; 71:1; 91:4; 118:9; 141:8; 144:2. Hatch and Redpath, Concordance,
s.v. "HOn" and "eXTn£eiv." iion is also found translated in the LXX using: avTeyeiv (Isaiah 57:13);
euXaPetoGcu (Proverbs 30:5; Nahum 1:7; Zechariah 3:12); aKeTrd£eiv (Psalm 61:4; Sirach 14:27); owCeiu
(Isaiah 14:32); neiGeiv (Deuteronomy 32:37; Judges 9:15, 26; Ruth 2:12; 2 Kings 22:31; Proverbs 14:32;
Psalms 2:12; 11:1; 57:1).
9 On the meaning of 11017, see pages 141-2. Cf. Judges 20:36; Psalm 26:1. F. Blass and A. Debrunner,
A Greek Grammar of the New Testament and Other Early Christian Literature, trans, and rev. Robert W. Funk
(Chicago: University of Chicago Press, 1961), s.v. "eX-ruCa"; Johannes P. Louw, and Eugene A. Nida. Greek-
English Lexicon ofthe New Testament Based on Semantic Domains, 2nd ed. (New York: United Bible Societies,
1988), s.v. "eXm£io"; TDNT, s.v. "eXmg, eXm£w" by R. Bultmann and K. H. Rengstorf; Horst R. Balz, and
Gerhard Schneider, eds. Exegetical Dictionary of the New Testament, vol. 1 (Grand Rapids: Eerdmans, 1991),
s.v. "eXms, 6Xttl£w," by B. Mayer; Ceslas Spicq, Theological Lexicon of the New Testament, vols. 1 and 3,
trans, and ed. James D. Ernest (Peabody, Mass.: Hendrickson, 1994), s.v. "eXm£w, eXms"; Colin Brown, ed.,
The New International Dictionary ofNew Testament Theology, vols. 1 and 2 (Grand Rapids: Zondervan, 1978),
s.v., s.v. "Hope, Expectation, eXmg," by E. Hoffman; Walter Bauer, Frederick W. Danker, William F. Arndt,
and F. Wilbur Gingrich, A Greek-English Lexicon of the New Testament and Other Early Christian Literature,
3rd ed., revised by Frederick W. Danker (Chicago: University of Chicago Press, 2000), s.v. "eXmtjw"; LEH,
s.v. "eXTuCw"; James H. Moulton and George Milligan, eds., The Vocabulary of the Greek Testament:
Illustrated from the Papyri and Other Non-Literary Sources, (reprint, Grand Rapids: Eerdmans, 1985), s.v.
"eXms."
10 See pages 141-2 and Sailhamer, Studies, 22-49.
11 See BDF, 101, 122, 123.
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someone. Thus, the wording of LXX Psalm 15:1 well represents the figurative language of
MT Psalm 16:1. While this religious meaning of personal reliance on YHWH appears to
have always been intended in Psalm 16's expression, tp TVQn, the LXX does broadly
restrict its use ofeXm£(o to spiritual meanings.13
c. First Section (Verses 2-6)
1. Sequence One (Verses 2-4a)
(2) etna tw Kupicp Kupios pou el ov,
oti twv ayaGtov pou ou xpeiav exel7-
(3) tols ayiois tols eu rfj yfj auTou
eGaupdorwoev TTavTa Ta GeXfjpara auTou ev auTots.
(4a) eTrXriGuvQpoay al dctGeveiai auTwv,
peTa TauTa eraxwav
LXX Translation
2. I said14 to the Lord, "You are my Lord, since you have no need ofmy goodness."
3. As to the holy ones on his earth, he has made marvelous15 all of his desire in them.
4a. "The sorrows of those who make haste after these [other gods] will be multiplied;"
While the LXX, Aquila, and Symmachus appear to be rendering the same Hebrew
Vorlage, their translations exhibit different readings. Symmachus's translation (ayaGou pot
ouk eaTiu avev aou) follows the MT word order and sense most closely. Aquila renders
TQitD with ayaGoauvri (or ayaGwouvq) versus ayaGuv or ayaGov, perhaps wanting to
emphasize the connotation of a positive moral quality.16 The LXX's choice of the plural
dyaGwv may also represent a reading of ,rniCD as referring to moral quality, although
ayaGos, in the singular, is often used in the LXX to mean the moral sense of a person.17
That Psalm 16's TpitD could be conveying the meaning of an ethical or moral quality is clear
1 8
from its usage throughout the Hebrew Bible. The root DIP occurs regularly in the Qumran
texts, often with an ethical connotation, as in 1QS 1:2, 5; 4:26; 1QH 15:18 (a reference that
depends on Isaiah 65:2). The priestly blessing in the Qumran initiation ceremony includes
the prayer that God will "bless you with all good and keep you from all evil" (1QS 2:2-3). In
12
LEH, s.v. "eXmC«"; TDNT, s.v. "eXm£o)"; BDAG, s.v. "eXmCw." For discussion, see, e.g., Spicq,
Lexicon, s.v. "eXm£o." And see, e.g., Judges 9:26; 2 Kings 18:24; Jeremiah 17:5; 48:13; Ezekiel 29:16; 1
Maccabees 2:61; 2 Maccabees 15:7; Sirach 34:13; Daniel 3:28; Proverbs 14:26; etc.
13 TDNT, s.v. "eXms, e\m£o"; Spicq, Lexicon, s.v. "e\m£w"; LEH, s.v. "eXm£o)"; and see
discussion at verse 9.
14 etna is read as an historical aorist tense, constative indicative mood.
15
LEH, s.v. "SaupaoToo."
16 BDAG, s.v. "ayaGos, dyaGoouvr)"; LEH, s.v. "ayaGos, ayaGoauvr)." For the LXX use of
ayaGoTqs to mean "goodness" see Wisdom of Solomon 1:1; 7:26; 12:22; Sirach 45:23.
17
See, e.g., 1 Samuel 25:15. Henry G. Liddell, and Robert Scott, A Greek-English Lexicon with a
Revised Supplement, 9th ed., revised by Henry S. Jones (Oxford: Clarendon, 1996), s.v. "ayaGos"; LEH, s.v.
"ayaGos"; BDAG, s.v. "ayaGos"; NIDNTT, s.v. "ayaGos," by by Erich Beyreuther.
18 See pages 143-5.
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1QS 11:14 God covers the iniquities of the psalmist "by his great goodness," where DUD
approximates to ion. The LXX mainly uses oryaGos in translation of DiCD, but also employs
kclXos and several other synonyms.19
Both Aquila and Symmachus appear to be correcting back to a proto-MT Vorlage.
Their translations well represent the MT's confession of faith that YHWH is the one who is
exclusively "good." The LXX may represent an unknown Vorlage.20 If not, the LXX's
confession of faith may give evidence of a Platonic philosophical category shaping the
21translators' expression. F. W. Mozley suggests that the LXX's rendering of the difficult
97
MT passage is a free paraphrase. H. B. Swete omits the last clause from his LXX text, as
does Vaticanus.23
LXX Psalm 15:3 presents difficult grammatical, syntactical, and textual issues.24 If
• 9S
the MT of verse 3 is maintained without emendation as the LXX's Vorlage, perhaps the
most apparent solution is to assume that the LXX understood as the holy ones in
19 See Hatch and Redpath, Concordance, s.v. "DitD" and "dyaGog," where this equation is found in a
range from Genesis to Daniel. Outside Proverbs, "dyaGog" is mostly neuter, and very rarely personal; in the
Psalms the only other occurrences are 73:1; 118:1-4, 29; 135:3; 136:1; 143:10 (in 143:10 ofGod's nil, "spirit";
in the other instances of YHWH). As a masculine adjective see Psalm 45:2, and as a feminine adjective see
Psalms 34:13; 36:5.
20 See Hans-Joachim Kraus, Psalms 1-59: A Criticial Commentary, trans. Hilton C. Oswald
(Minneapolis: Augsburg, 1988), 234, for suggested MT emendations, none of which appear to be necessary for
the MT text itself.
21
NIDNTT, s.v. "Good, Beautiful, dyaGog": "For Plato, the idea of the good is the all-embracing,
highest, and dominant idea or form. Good is the power that supports and preserves in contrast to evil, which
spoils and destroys (Plato, The Republic, 2 vols., The Loeb Classical Library, translated by Paul Shorey
[Cambridge: Harvard University Press, 1930, 1935], 2:466-71). In Plato, the idea of the good has a religious
coloring (The Republic, 2:128-31), but Aristotle applies it as a formal concept to the totality of human
relations." Aristotle defines the goal of all action as the attainment of some form of good (Aristotle, The
Nicomachean Ethics, The Loeb Classical Library, translated by H. Rackham [Cambridge: Harvard University
Press, 1926], 2-3). The ancient Greek humanistic attitude was eclipsed in later Hellenistic thought and the
predominant meaning of the concept of good is once again religious. "According to the Hermetic writings, the
salvation brought about by the deity, i.e., deification, is the good" (Brian P. Copenhauer, Hermetica: The Greek
Corpus Hermeticum and the Latain Asclepius [Cambridge: Cambridge University Press, 1992], 6, 117-20).
"Thus, the predicate 'good' was reserved for the deity who brings salvation (to ayaGov o Geog, 'God is the
good'; Ibid., 11, 127; 2, 102; 22, 144-5; 41, 171) for only he is free from attachment to the material. As an
expounder of Hellenistic Judaism, Philo names eyKpaTeia ('moderation,' On the Special Laws [De
Specialibus Legibus], 1:148-52), euae(3e(a ('piety,' On the Special Laws [De Specialibus Legibus], 4:143-7),
and oocjHa ('wisdom,' Who Is the Heir ofDivine Things [Quis Rerum Divinarum Heres], 97-101) as the highest
possessions by means ofwhich the soul finds the way to God, the highest good." For discussion of the Platonic
conception of dyaGog and its relationship to man, see TDNT, s.v. "dyaGog" by Walter Grundmann; Spicq,
Lexicon, s.v. "dyaGoTTOiew"; EDNT, s.v. "dyaGog," by J. Baumgarten.
22 F. W. Mozley, The Psalter of the Church: The Septuagint Psalms Compared with the Hebrew, with
Various Notes (Cambridge: Cambridge University Press, 1905), 27.
23 Swete, Introduction, 226.
24 For alternate translations based on emendations, see Jacob Leveen, "Textual Problems in the
Psalms," Vetus Testamentum 21 (1971): 48-58; M. Mannati, "Remarques sur Ps. 16:1-3," Vetus Testamentum
22 (1972): 359-61; Lindblom, "Erwagungen"; Claus Schedl, "Die Heiligen und die 'Herrlichen' in Psalm 16:1-
4," Zeitschriftfur die Alttestamentliche Wissenschaft 76 (1964): 171-5; Eugenio Zolli, "Die 'Heiligen' in Psalm
16," Theologische Zeitschrift 6 (1950): 149-50.
25 No significant Hebrew manuscript evidence supports emendation.
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whom YHWH is fulfilling his desire for a holy nation.26 Aquila, Symmachus, and
Theodotion then appear to be correcting back to the proto-MT and its understanding of
97
Ctpnp as pagan deities. Therefore, the LXX translation given follows this assumption.
Yet, the Greek verb form eGaupdoTcoaev suggests a Vorlage of Y71C and not
"'"IHKI.28 The expression rot QeXppaTot avrov appears to be translating T^SFT or iHSll but
not "'HSn. If so, the LXX appears to read the last clause as □3~il£SITbl3. The personal
pronoun auTou, (masculine singular) following yfj, plainly is intended to render the pronoun
9Q
nan (masculine plural).
Thus, if verse three follows the LXX text, then the subject is the psalmist's
meditation on the direction ofYHWH's saving acts and favor. The term EPCHj? may then be
understood as a name for the □,TQD (Psalm 34:9; cf. Psalm 16:10), and translated
"saints/holy ones in his land." Alternatively, if the language of verses 4-6 is understood as
referring to a Levitical priest, and not just the language of Levitical priesthood in a
metaphorical appropriation, the may be the Levitical priests and are so named
because YHWH is in their midst (cf. Numbers 16:3). In this case, we may translate "the
saints/holy ones on his earth," for we could think of the terrestrial counterpart of the
heavenly beings who surround and serve YHWH. The meaning would then be that the trust
that the psalmist expressed in verse 2 is based on the confidence that YHWH in a special
way cares for his priestly circle and in them puts into practice his saving will or desire (fsn).
LXX verse 4 also presents significant problems, as may be seen from the recensions
of Aquila, Symmachus, and Theodotion.30 The first clause, verse 4a, renders ~l!"!K (used as a
substantive, "other") with pe-ra Taura, an accusative prepositional phrase translated "after
these." It is possible that the LXX translators read "inx, but the LXX represents the MT as
is. The LXX rendering of verse 3 leads one to assume that verse 4a contrasts the holy
ones/saints, who trust in YHWH, with idol worshipers, who with their courting of strange
deities heap great pains on themselves. The verb eTTXpGuyGqaay may be understood as a
26 As in Exodus 19:6, Deuteronomy 7:6; 14:12, 21; 26:19, etc. See LEH, s.v. "ayios"; NIDNTT, s.v.
"ayios," by Horst Seebass and Colin Brown. Cf. Psalm 34:10; 1 Maccabees 1:46; 1QM 6:6; 14:12; 1QS 8:13.
Angels were also called D'tZinp — see Tobit 12:15; 1 Enoch 48:8-9; 1QS 11:8; 1QH 11:12, etc. Also see
discussion on pages 145-53, 204-5.
27 A meaning ofDWtp that is argued for the MT through pages 145-53. See Appendix 22 for the
recensions.
28 Cf. Isaiah 42:21.
29 This difficulty has led some to suggest that nan should be read as a verb form, nop. Cf. Jeremiah
31:20. See Kraus, Psalms 1-59, 234.
30 See Appendix 22 and Kraus, Psalms 1-59, 234, who suggests that a half-verse has dropped out of
the MT just prior to verse 4.
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constative aorist tense and proleptic, anticipatory indicative mood. The verb erayuyay is a
constative, epistolary aorist tense and may represent a rendering of HHP or TT'Qil versus
nna.31
T T
2. Sequence Two (Verses 4b-6)
(4bc) ou pf] ouuaydyto Tag cruyaytoyag auTtoy aipaTwv
ou8e |if| pvpaGd) twv ovopaTwv auTwy 8ta xd-Xewy pou.
(5) Kuptog f| pepis rfjs- KXppovopiag pou Kal tou ttotpplou pom
an e't o aTTOKaGioTaiv Tpy KXripovopiav pou epoi.
(6)CTX0iy[a e-rreiTeody poi ev Totg KpaTtaTotg-
Kal yap f| KXppoyopla pou KpaTtaTri pot eariu.
LXX Translation
99 • • 99
4bc. I will not bring together their collections of blood,
nor take34 their names upon my lips.
5. O Lord, the portion ofmy inheritance and ofmy cup,
You are the one who restores my inheritance to me.
6. The boundary lines have fallen for me in the best places;
indeed, my inheritance is best for me.
The strong denial of ou pf) precedes ouuayayw, a constative aorist tense in the
proleptic anticipatory subjunctive mood. This LXX rendering, "I will not bring together,"
translates "I will not pour out." The LXX's direct object, Tag cruyaywyag auTwy
alpaTuy, may represent the drink offerings of blood found in the MT (cnp DITpO]). The
verb auuayayw is unexpected and may represent the LXX translators' interpretive
understanding of the voice of Psalm 16 as being that of a Levitical priest. The cultic-
ritualistic duties of libation and the procurement of an answer from YHWH for someone else
could be in view based on this employment of cruuaydyo).35 Understood this way, verse 4
9 f\
would come close to an oath of cleansing spoken here by a priest. Both Aquila and
Symmachus appear to correct back to the proto-MT with one low (Tag) <jTToy8ag auTwy,
leaving the contrast between the psalmist's commitment to YHWH and his promise never to
worship other deities.
LXX verse 5 uses aTTOKaGicrrwu, a present active participle of aTroKaGLOTqpL, for
the MT's YQiF). The root airoKaGlaTripi has the meaning of "to bring back," "to restore,"
31 The reading of geTa touto eraxwav may represent a Vorlage of ITHQ ~inx. Cf. Jeremiah 2:11.
nns may be read as "inx bx followed by a piel form instead of a qal form.
32
LEH, s.v. "ouvdyw"; BDAG, s.v. "awaya)."
33 LEH, s.v. "auvaywyp"; BDAG, s.v. "awaycoyiy"
34 BDAG, s.v. "p.ip.vfiaKopai."
35 See 1 Samuel 1:17.
36 See Psalm 7:3-5.
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"to reestablish."37 The "[QH root has the basic meaning of "to establish" or "to hold."38
Thus, the LXX translators may have more in view than does the MT.
An apocalyptic eschatological and messianic use of duoKaGLaTripi may be seen in
its LXX employment to mean "to renew the world" or "to reconstitute," (e.g., a kingdom).
The term is used for God's restoring of Israel to its land (Jeremiah 16:15; 23:8; Hosea
11:11). In Judaism, this comes to be understood eschatologically and messianically. The
original political sense of the term may be seen in the disciples' question in Acts 1:6 (Kupte,
el ev tw xpoy(P toutw dttokagiotdveis rr)v paalketav t<3 IopafjX; - "Lord, is this the
time when you will restore the kingdom to Israel?"). The answer accepts the expectation but
• • • TQ
denies its political significance.
In the LXX, dTTOKa0LOTr]gi is employed to connote the meaning "to reestablish" or
"to restore" when translating the MT's IBB (e.g., Genesis 40:13; Leviticus 13:16).40 It is also
used to mean "to return" when translating 312? (e.g., Exodus 14:26). The term is also used to
mean "to set again" when translating DTO (e.g., Genesis 29:3). Other connotations include
"to bring back," or "to be brought back" (e.g., Judith 6:7; 1 Esdras 1:9). Overall, the LXX
uses a form of onTOKct0LOTT||iL to translate a word in the Hebrew Bible thirty-three times (and
uses the form fourteen times in the other texts41). Of these thirty-three occurrences, twenty-
three represent a translation of HTO. Of the remaining ten occurrences, the Hebrew words
being translated are: 32T (twice); b>p2? (twice); 27317 (once); □i7© (once); 3^ (twice); pOR
(once); and pOH (once).42 Thus, LXX Psalm 15:5 is the only occurrence of a form of pOFl
being translated with a form of dTTOKcxGioTripi. 43 Therefore, with the choice of
dTTOKaGiCTTwv for Tppin, LXX Psalm 15:3 may exhibit a specific apocalyptic eschatological
and messianic concern beyond that present in the Hebrew text.
37
LEH; Louw and Nida, Lexicon; Liddell and Scott, Lexicon; BDAG; all s.v. "diTOKaGicrTripi."; TDNT
s.v. "GTTOKa9t(JTr||j.L" by A. Oepke; EDNTs.v. "dTroK:a0(aTr||j.i," by P.-G. Miiller.
38
BDB, HALOT, both s.v. "pn."
39 Also, see Acts 3:21: axpi xP°yov drroKaTaaTdcjewg TavTtov wv eXaXriaev o Geog 8ia
OTopaTog twv dyiwu an' alwvog auToi) TTpoc|)r|t(3n - "until the time of universal restoration that God
announced long ago through his holy prophets."
40 See Hatch and Redpath, Concordance, s.v. "pQri" and "aTTOKaGiciTau, aTTOKaGiCTTdyai."
41 The Greek texts are 1 Esdras 1:31, 35; 5:2; 6:26; Tobit 5:16; 10:13; Judith 6:7, 10; Daniel Th. Bel.
39; 1 Maccabees 15:3; 2 Maccabees 11:25; 12:25, 39; 15:20. Hatch and Redpath, Concordance, s.v. "pQri" and
"diTOKaGicjTay, duoKaGioTdyai."
42 Ibid.
43 In the Hebrew Bible, pD!7 is also rendered in the LXX with dy-riXap|3duecr9ai (four times),
dacfidXeia (once), eygipeiu (twice), eTTepeiSeiu (once), epe(8eiu (five times), KaTapTi£eiu (once), and
OTr|p[£eiu (once). Also, KpaTety is used in Sirach 4:13; 10:13; 38:25.
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Verse 6 renders □','?nn with crxoivta, "boundary or measuring lines," which is a
stereotypical equivalent.44 The verb eueTTeadv is read as a culminative, historical aorist
tense. The rendering of □"'OI'D with KpaTiorois is unexpected. The LXX translators have
chosen to use a superlative form45 of the adjective dyaGos in both clauses of verse 6 (by also
translating ''bs rnSEi with Kpcmcrrri pot eoriv). At the end of the first clause (ev Tots'
KpaTioTois) both Aquila and Symmachus correct to a more literal reading of the MT ('A:
ev to is 6UTrpgTTeor; Z: ev tois icaXXfcttois). The LXX version appears to be not only
stylized but interpretive, moving from "pleasant places"46 and "beautiful"47 to the "best
places" and the "best." LXX Psalm 15:6 is the only occurrence of the LXX using a form of
KpeioCTwv, KpeLTTwv, or KpaTioTos to translate a form of CP!?] or to translate a form of
ISO.49 Thus, the LXX rendering heightens the rhetoric of this hymnically treated expression
of trust. Aquila's rendering represents the standard equivalent. Regardless, the construction
and content of verse 2 is hymnically affirmed here in the highest.
d. Second Section (Verses 7-10)
1. Sequence One (Verses 7-8)
(7) euXoyqciu) tov Kuptov tov avveTiaavTci pe-
6tl 8e Kal ecos vuktos eTTa(8evcrdv pe ol vecjipoi pou.
(8) TTpowpcopqv tov Kuptov evcomov pou 8ia ttcivtos,
oti eK 8e£iwv pou eaTiv, iva pq aaXeuGto.
LXX Translation
7. I will praise the Lord, who causes me to understand; even now, indeed at night, my
innermost being chastises me.
8. I have held the Lord continually before my eyes.
Because he is at my right hand, I will not be shaken.
LXX Psalm 15:7's rendering of flP with ouveTiCw is unique in the LXX.50 In the
LXX, ouveTiCw is understood in the sense of "to cause to understand."51 A form of
auveTiCw is found fifteen times in the LXX. Twelve times it renders a hiphil form of ]13.
Two times it renders a hiphil form of The causal sense, with YHWH as subject, is
present in the qal form of Psalm 16:7 rendered by the LXX with the aorist substantival
44 Cf. 2 Samuel 8:2; Psalms 78:55; 119:61; 140:6.
45 BDF, 33. The adjective Kpeiaaov, KpaTioros is the superlative of ayctOos. See BDAG, s.v.
"ayaGos"; Liddell and Scott, Lexicon, s.v. "ayaOos."
46 Clines, Dictionary, HALOT; BDB, all s.v.
47 BDB and HALOT, s.v. "IDtO."
48
LEH, s.v. "xpaTiCTTos"; BDAG and Liddell and Scott, Lexicon, s.v. "dyaGos."
49 Hatch and Redpath, Concordance, s.v. and "xpeiaacov"; and s.v. and "Kpeioawv."
50 Hatch and Redpath, Concordance, s.v. "fiV" and "auveTiCeiv." The stereotypical rendering is
PouXeOu, or a compound, which is found over seventy times.
51 BDAG and LEH, s.v. "cjuveTiCeLV." Cf. Testament ofLevi 4:5; 9:8; Apocalypse ofMoses 13.
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participle, ovveTioavra. The LXX choice of the verb auveTiCw appears to highlight the
oracular nature of the divine communication claimed in MT Psalm 16:7. The emphatic is
rendered en 8e Kai which captures well and makes explicit the grammatical and syntactical
usage of the Hebrew term.52 The adverbial prepositional phrase ecos vuktos employs a
genitive of time. The subject of the last clause, vecj)poi pou, is the LXX's stereotypical
equivalent of 53 Both the Hebrew and the Greek meanings are understood
metaphorically as "inner parts," or "inner-most being," which represents the seat of emotions
and affections.54 The only instance of vecjipos in the New Testament is in Revelation 2:23,
quoting Jeremiah 11:20. The LXX's rendering of is with its stereotypical equivalent,
eucuSeuodv.55 The aorist indicative form is read as constative and dramatic. The rendering
eTTaiSeucrav connotes "admonishing" or "chastising" as a means of instruction.56
LXX Psalm 15:8 uniquely renders pfp with TTpowpcogqn, an imperfect middle
indicative form read as a continuative, durative imperfect in the middle reflexive voice.57
The Hebrew phrase expresses an affirmation that the psalmist's life is now continually
oriented to YHWH. There is a nuance of volition in the Hebrew phrase; the psalmist affirms
his choice of YHWH as his refuge.58 In the LXX, only here is the verb rendered with a
form of TTpoopaw.59 The verb iljO is normally translated with emTiQevai (Psalm 21:6);
TiBeoGai (Psalm 89:20) and ouk ettt\av0dvea0at (Psalm 119:30). Other than in Psalm
16:8, the verb upoopaw is only found in two additional LXX passages. Genesis 37:18 uses
rrpoetSov for the root HKI to mean "to see someone already" from a great distance, i.e., at a
time prior to the present time. Psalm 139:3 uses TTpoelSes for the root po (hiphil perfect
form) to mean "foresee" in a temporal sense.
Recently, scholars have suggested the following possible solutions to the connotation
of Trpowpwpr)V in LXX Psalm 15:8:
52 See discussion on page 153, footnote 134.
53 In fact, the LXX only uses ve<j>pos for iTp. Hatch and Redpath, Concordance, s.v. "iTp" and
"ve^pos."
54 LEH, BDAG, Louw and Nida, Lexicon, Liddell and Scott, Lexicon, and TDNT, all s.v. lVe<j>p6s";
TDNT, s.v. 'Ve4>pos," by Herbert Preisker.
55 Hatch and Redpath, Concordance, s.v. ""lOf' and "TToaSeueiu."
56 TDNT, BDAG, Liddell and Scott, Lexicon, LEH, and Louw and Nida, Lexicon, all s.v. "TTaiSeuw";
TDNT, s.v. "TTaiSeuw," by G. Bertram; Cf. 1 Clement 56:4; Psalms of Solomon 3:4; 13:8; Psalms 6:2; 37:2;
89:10; 140:5.
57 On this form see BDF 36-7; Moulton and Howard, Grammar, 2:190.
58 See discussion of the MT on page 160-1.
59 The only other passage cited by Hatch and Redpath, Concordance, s.v. "Hp" and "TTpoopav,
TTpo'iSeiy" is 1 Esdras 5:63 (correctly 5:60), which is only transmitted from Codex A and may best be treated as
a secondary reading. Codex B reads it as ewpmcoTes.
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(a) Trpou)pojp.r|v does not extend the meaning of THtp and describes the spatial
relationship between the psalmist and YHWH.60 The LXX rendering is a natural
stylistic strengthening of the Hebrew. The LXX is a more visually concrete
image than the MT, but the conceptual point is the same in either case.61
(b) The LXX version may be conditioned by frequent expressions like "seeing the
face" ofYHWH or more briefly "seeing God." In this case, the LXX would have
chosen a more theological expression than the vague MT wording, and thus made
an interpretation on the basis ofOld Testament tradition.
(c) A Hellenistic interpretation might have been present in the LXX's choice of
upocopu)gr|v. In Greek conception, "seeing" possesses an absolute advantage
over "believing" or even "hearing." This tendency was carried forward in the
practices of the mystery religions. There the highest rank to which an initiate
• 69
could ascend is to the vision ofGod.
(d) Since a belief in resurrection and immortality is evident in LXX Psalm 15:9-11,
these perspectives may be seen as being picked up by Trpowpwpriv in verse 8.
The psalmist foresees his hoped-for reality - before the face of YHWH he will
one day experience complete satisfaction. In apocalyptic literature, seeing is
strongly emphasized. For example, in 1 Enoch 14:15-24 the speaker sees God
himself.64 Apocalyptic eschatological possibilities are present in 4 Ezra 7:87, 91,
98 where the righteous will one day see the face of God.65 In Psalms ofSolomon
17:31 seeing God's 8o£a is highlighted.66 That in the eschaton God will appear
67
to all eyes is promised in Jubilees 1:28.
As seen in other Greek literature, the middle voice, as well as the active, of Trpoopdco
68
with an accusative may have the sense, "to see before one" spatially. There are nine
60 See Gert J. Steyn, Septuagint Quotations in the Context of the Petrine and Pauline Speeches of the
Acta Apostolorum (Kemper,The Netherlands: Kok Pharos, 1995), 105; Armin Schmitt, "Psalm 16, 8-11 als
Zeugnis der Auferstehung in der Apostelgeschichte." Biblische Zeitschrift nf 17 (1973): 233-5.
61 Bock, Proclamation, 172.
62 For discussion, examples, and references, see TDNT, s.v. "opdw," by W. Michaelis.
63 This view is argued by Steyn, Septuagint Quotations, 105, and Schmitt, "Psalm 16, 8-11, " 233-4.
64 Cf. Testament ofLevi 5:1.
65 Cf. Apocalypse ofMoses 31-32.
66 Cf. Psalms ofSolomon 17:44; 18:6.
67 Cf. Sibylline Oracles 5:426-7; seeing the servant of God in 4 Ezra 13:52, and the two versions of
Testament ofZebulon 9:3.
68
E.g., Homer, The Odyssey, 2 vols., The Loeb Classical Library, translated by A. T. Murray
(Cambridge: Harvard University Press, 1924), 1:198-9; Xenophon, Hellenica, Books l-V, The Loeb Classical
Library, translated by Carleton L. Brownson (Cambridge: Harvard University Press, 1918), 304-5; Sibylline
Oracles 3:569.
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instances in Philo, all middle voice, mostly of the foreseeing of dangers.69 With reference to
the foreseeing of the future, Philo declares that this is impossible for men but possible for
God as a result of his Trpovoia.70 Josephus usually uses Trpoopaw for the foreseeing of
71 72
perils and also "to make provision for." According to Josephus, a true provision for the
future, though possible for the prophets,73 is barred to mankind on account of his ayvota and
» / 74
amaTia.
In MT Psalm 16:8, FTO is used spatially, though figuratively. The middle reflexive
voice of upoopato also appears to be used spatially, though figuratively in LXX Psalm 15:8,
and may best be understood as "to hold before one's eyes."75 Therefore, the LXX translation
appears to represent the same figurative meaning as in the Hebrew text, except that the
"seeing" aspect may be emphasized in the LXX, as it is in the apocalyptic literature. The
concluding result clause, iva gf) aaXeuSw, well represents the MT's 76
2. Sequence Two (Verses 9-10)
(9) 8ta touto r|uc|)pdv0r| f| Kap8la gou,
Kal f|yaXXiaaaTO f) yXwaaa gou,
6tl 8e Kal f] aap£ gou KaTacrKrivcoaei err' eXm8i,
(10)otl ouk eykataxeiijieistiriv tlmxrjv gov e'19 a8r|v
ou8e 8waeis top octlov aou i8etv 8ta<})0opdp.
LXX Translation
9. Therefore, my heart is glad and my tongue rejoices;
even now, indeed,77 my body will rest upon hope.
10. For you will not abandon me to Hades;
nor allow your godly one to see corruption.
69 For references and discussion see TDNT, s.v. "opdu." In Philo, the only instance where TTpoopdw is
not temporal is Philo, On the Birth ofAbel and the Sacrifices Offered by Him and by His Brother Cain, 29-31.
70 Philo, On the Unchangeableness ofGod (Quod Deus Immutabilis Sit), 27-31.
71
E.g., Josephus, Jewish Antiquities, 13:189; The Jewish War, 1:68-72; Against Apion, 1:77.
72
Josephus, Jewish Antiquities, 16:378; 17:101. In the New Testament, upoopaw or upoelSou occurs
only three times, twice in Acts and in Galatians 3:8. In Galatians, Paul speaks of the TTpo'iSelv of ypacgf] as the
presupposition of its TTpoeuayyeXi£ea0cu. Acts 2:31 says of David, as the author of LXX Psalm 15, that he
Trpo'iSojv eXaXpaeu ... oiiTe eyKaTeXei(j>0r|. What is meant is that David had advance knowledge of it. Acts
2:25 quotes LXX Psalm 15:8; the sense in Acts 21:29 is "already to have seen beforehand." In Hebrews 11:40
TTpopXeiTogai means "to contemplate something in advance."
73 Josephus, The Jewish War, 1:68-72. Cf. Josephus, Against Apion, 1:199-204; 1:257-61.
74 Josephus, Jewish Antiquities, 10:140-3.
75 So BDAG, LEH, both s.v. "TTpoopdw"; TDNT, s.v. "opdw."
76 Both the Hebrew and the Greek are figurative extensions, and the LXX's pq negation of the aorist
passive subjunctive oaXeu0<3 well represents the Hebrew niphal imperfect form of 010 negated with *23.
BDAG, LEH, and Liddell and Scott, Lexicon, all s.v. "aaXeuu."; TDNT, s.v. "oaXeuco," by G. Bertram; cf.
Psalms of Solomon 8:33; 15:4. The Hebrew root CD1Q has no stereotypical equivalent rendering in the LXX.
Hatch and Redpath, Concordance, s.v. "tDIQ" and "aaXeueiv." The verb oaXeuw is used in an eschatological
context in Luke 21:25-26; Testament of Levi 3:9; 2 Thessalonians 2:2. Cf. Psalm 17:5. Contra Steyn,
Septuagint Quotations, 106. See discussion on pages 161-2.
77 The phrase eti 8e kqI is rendered as in verse seven.
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The qal perfect stative nQB is rendered with the LXX's aorist passive r)i)c()pdv0p
which is read as culminative and dramatic. This rendering is stereotypical, both for qal and
piel forms of 1130.78 The translation ofHill!? with f| yXwooa pou is unique79 and the reason
for it is unclear. The stereotypical equivalent would be f] 8o£a pou,80 as is used by codex
• *81
Vaticanus 273 and the Syriac. Several solutions for the LXX's unusual rendering have
been offered. Ernst Haenchen suggests that the LXX renders 1TQ3> very freely.82 Armin
Schmitt proposes that the LXX rendering may have been influenced by the several places in
the Psalms where the announcement of joy is done by way of the mouth (e.g., Psalms 63:6;
109:30), the tongue (e.g., Psalms 51:16; 126:2), or the lips (e.g., Psalms 71:23; 119:171).83
Martin Rese suggests that the LXX has not understood the MT's use of 1133 and has,
84
therefore, translated it differently. It may be that the change is created by the language
• • 8S
referring to rejoicing. Perhaps the LXX translators read an unknown Vorlage. Regardless,
this change does not appear to be of any significance to the translation and exegesis of LXX
Psalm 15.86
The MT's 703 is rendered with oap^, which is the LXX's standard equivalent.87
Both the Hebrew and the Greek nouns denote the physical aspect of a human being - the
flesh.88 Greek thought from the time of Homer viewed aap£ as the perishable part of a
human being, in contrast to tjiuxq-89 The crdp£ is destroyed by death, while the i)iuxq attains
immortality.90
78 Hatch and Redpath, Concordance, s.v. "noO" and "eu<()pa(veiv."
79 Ibid., s.v. "Th3" and "yXcoCTCja."
80 Ibid., s.v. "TQ3" and "8o£a."
81 See Appendix 22 and Donald M. Walter, et al., eds., The Book of Psalms: The Old Testament in
Syriac according to the Peshitta Version: Edited on Behalf of the International Organization for the Study of
the Old Testament by the Peshitta Institute, Leiden (Leiden: Brill, 1980).
82 Ernst Haenchen, The Acts of the Apostles: A Commentary (Philadelphia: Westminster, 1971), 181,
who also asserts that '"I'D? is probably a corruption of "T??.
83 Schmitt, "Psalm 16, 8-11," 234-5.
84 Martin Rese, Alttestamentliche Motive in der Christologie des Lukes (Gtitersloh, Germany:
Giitersloher Verlagshaus, 1969), 56. Rese follows von Rad in his argument that TQ3 is virtually synonymous
with and □"!!.
85 On glory as a figure for personal praise, see Psalms 7:6; 30:13; 57:9; 108:2-9.
86 See Rese, Alttestamentliche Motive, 56; Bock, Proclamation, 172-3.
87
LEH, s.v. "odp(;"; Hatch and Redpath, Concordance, s.v. "7213" and "odp£." The LXX translates
703 with adp£ 148 times, with xpeas seventy-nine times, with crcoga twenty-three times, and with xpos
fourteen times.
88 See pages 163-5. Contra Schmitt, "Psalm 16, 8-11," 235.
89 TDNT, s.v. "odpG" by E. Schweizer; EDNT, s.v. "oapG" by A. Sand; Spicq, Lexicon, and LEH, s.v.
"aap£."
90
However, the LXX and the New Testament usages of ooyf may reflect and maintain what appears
to be the Old Testament view of the human being as an undivided whole with distinguishable paits oi aspects.
See TDNT, EDNT, and LEH, all s.v. "odp^"; Wolff, Anthropology, 26-31.
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The prepositional phrase nt??1? is rendered by the LXX's stereotypical equivalent en'
gXttlSi . The LXX most often renders 11CD3 and 17123 with eXms91 and forms of eXTTiCeiv,92
particularly in prophetic and poetic texts. Occasionally the LXX renders 1723 and 1733
with elpqyq93 and often with TreiBeiv.94 The metaphorical language of verse 1, rendering
^]3 TPOn-''? with oti em croi qXmaa, is echoed in verse 9.95 The verb KaTaoKqvwoei is
the LXX's stereotypical rendering of pET and follows the MT's metaphysical expression -
the psalmist's body is safe and will rest upon the psalmist's hope in that security.96 The
compound verb is used in the LXX to stress the thought of a longer stay than aKpvow.
Secure and lasting dwelling is at issue in, for example, Numbers 14:30, Deuteronomy 33:12,
Q7
Psalm 16:9, and Proverbs 1:12. The idea may be seen in Mark 4:32 (KaraoKpyouy) where
the birds are nesting in the branches rather than just alighting temporarily on them.
With the phrase en 8e ml f) adp£ pou KaTaaKqycooei €tt' eXmbt the psalmist
reiterates his trust in God's provision. The MT's meaning of 'in safety" is maintained by the
QO
LXX. The original sense of complete safety and confidence through relationship with
YHWH is highlighted - the psalmist knows that he will be with YHWH. Originally an
afterlife is not in focus, although an unending relationship with YHWH is contemplated.
91 Hatch and Redpath, Concordance, s.v. "1733" and "eXms" lists Judges 18:7, 10; Psalms 4:8; 16:9;
22:9; 40:4; 65:5; 71:5; 78:53; Proverbs 1:33; 14:26; 22:19; Qoheleth 9:4; Hosea 2:20; Micah 2:8; Zephaniah
2:15; Isaiah 26:3; 32:9, 10; 47:10; Jeremiah 2:37; 17:7; 48:13; Ezekiel 28:26; 29:16; 34:27-28.
92
Judges 9:26; 20:36; 2 Kings 18:5, 24; 1 Chronicles 5:20; Job 24:23; Psalms 4:5; 9:10; 13:5; 21:7;
22:4, 5; 26:1; 27:3; 28:7; 31:6; 31:14; 31:24; 32:10; 33:21; 37:3; 37:5; 40:3; 41:9; 44:6; 52:8; 55:23; 56:2, 4,
11; 62:8, 10; 78:22; 84:12; 86:2; 91:2; 112:7; 115:9, 10, 11; 119:42; 143:8; Hosea 10:13; Micah 7:5; Isaiah
26:4; 30:12; Jeremiah 13:25.
93 Job 11:18; Proverbs 3:23; Isaiah 14:30; Ezekiel 34:27; 38:8, 11, 14; 39:6, 26. Hatch and Redpath,
Concordance, s.v. "1733" and "elppvr|."
94
Deuteronomy 28:52; Judges 9:26; 18:10; 18:27; 2 Kings 18:19, 20, 21, 22; 19:10; 2 Chronicles
32:10; Job 6:20; 31:24; 39:11; 40:23; Psalms 25:2; 49:6; 115:18; 118:8; 125:1; 135:18; 146:3; Proverbs 11:28;
14:16; 16:20; 21:22; 28:1, 25, 26; 29:25; Amos 6:1; Habakkuk 2:18; Zephaniah 3:2; Isaiah 30:15; 32:11; 36:5,
6, 7, 9; 42:17; 50:10; 59:4; Jeremiah 5:17; 7:4, 8, 14; 9:3; 12:5; 17:7; 39:18; 46:25; 48:7; 49:4, 11; Ezekiel
33:13. Hatch and Redpath, Concordance, s.v. "1733" and "TreiOeiv."
95 Contra Schmitt, "Psalm 16, 8-11," 235-6, who argues that the e'lprjvri and TTelOeiv are closer to the
MT than the LXX Psalm 15:9 since nuances of trust and safety are brought into the translation, while with en'
eXmbt a new perspective pointing to the future is opened. Also, contra Haenchen and Conzelmann who argue,
regarding the LXX rendering, that this alone enabled the Christians to hear an echo of the hope of resurrection:
the psalmist was merely repeating his assurance of preservation from (untimely) death. Haenchen, Acts, 181;
Hans Conzelmann, A Commentary on the Acts of the Apostles, 2nd ed., Hermenia Commentary, trans. James
Limburg, et al. (Philadelphia: Fortress, 1987), 20-1.
96 Cf. Psalms 37:3; 104:12. See Hatch and Redpath, Concordance, s.v. "]33i" and "KaTaoKr|yo0v."
97 See TDNT, s.v. "KaTaaKrivow," by W. Michaelis; BDAG and LEH, s.v. "KaTacrKrivow." The
meaning "cause to dwell" occurs in Psalm 23:2 (cf. Proverbs 1:33; 1 Clement 57:7; 58:1). The noun form
occurs six times in the LXX. It refers to the sanctuary in Ezekiel 37:27 and connotes the act of building in 1
Chronicles 28:2. Josephus uses the term for Elijah's dwelling in a tent {Jewish Antiquities, 9:34) and for God's
dwelling in the tabernacle or Temple {Jewish Antiquities, 3:202; 8:106).
98 As also in 1 Clement 57:7. BDAG, s.v. "eXms"; cf. Judges 18:7; Hosea 2:20; Proverbs 10:33.
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The psalmist is sure that the danger of death severing his connection with YHWH is
overcome - and the psalmist's whole being participates in this security.
Given the development of views on afterlife within Judaism, later readers of MT
Psalm 16 would recognize in verse 9 a confidence over death. Read with a developed view
of afterlife," Psalm 16 expresses a confidence that does not tell specifically how YHWH
would deliver; but it expresses simply that the psalmist could expect deliverance from death
and the perpetual presence of YHWH.100 Thus, the Semitic rendering could be seen to
contain an expression of resurrection hope when read in a resurrection context.101
Already in Greek thought eXms is used in connection with an awaited immortality.
So Plato says that in the face of death that the philosopher is "of good hope."102 For Plato,
the true philosopher has "great hope" after death of winning what he has sought after in
1 f)^
life. Many have already died carried by "hope" of seeing again their relations who have
preceded them in death.104 The mystery religions, which promise initiates a blessed life after
death, emphasize their promising outlook to the beyond under the term eXiriS'.1 5 In late
Hellenism, one may find death spoken of as <eA.tt!s aiwviwv ayaGwv.106
The LXX generally gives eXuis and eXm£o) a specifically religious meaning. Hope
which is always directed toward God is no longer a vague expectation, but a sure and certain
confidence in YHWH. It is not only the virtue of certain individuals,107 but also the piety of
Israel.108 Generally, no object is given to eXtus and it is a matter of finding one's refuge in
99
See, e.g., 1QS 4:2-14; 1 Enoch 22; Daniel 12:1-3; 4 Ezra 8:53; 2 Maccabees 12:44; Psalms of
Solomon 3:12; Testament ofJob 4:9; Baruch 30:2; Sybilline Oracles 4:181-2; 4 Maccabees 18:17; Testament of
Moses 10:9-10. For discussion see Richard J. Bauckham, The Fate of the Dead: Studies on the Jewish and
Christian Apocalypses (Leiden: Brill, 1998), 1-80; "Life, Death, and the Afterlife in Second Temple Judaism,"
in Life in the Face ofDeath: The Resurrection Message of the New Testament, ed. Richard N. Longenecker
(Grand Rapids: Eerdmans, 1998), 51-79.
100 See Walther Eichrodt, Theology of the Old Testament, The Old Testament Library, trans. J. A.
Baker (Philadelphia: Westminster, 1961), 2:525.
101
Rese, Alttestamentliche Motive, 56-7.
102 Plato, Plato, Volume I: Euthyphro, Apology, Crito, Phaedo, Phaedrus, Loeb Classical Library,
trans. Harold N. Fowler (Cambridge: Harvard University Press, 1953), 142-5; 222-3.
103 Ibid., 232-3.
104 Ibid., 234-5.
105 See, e.g., Isocrates, Isocrates, Volume I: Orations I-V, Loeb Classical Library, trans. George Norlin
(Cambridge: Harvard University Press, 1928), 134-5; Isocrates, Volume II: Orations VIII-XII, Loeb Classical
Library, trans. George Norlin (Cambridge: Harvard University Press, 1929), 28-9; Aristides, Aristides, Volume
I: Panatheraic Oration and In Defense of Oratory, Loeb Classical Library, trans. C. A. Behr (Cambridge:
Harvard University Press, 1973), 320-3.
106 See Schmitt, "Psalm 16, 8-11," 236-8; Thesaurus Linguae Graecae [CD-ROM Volume E] (Irvine,
Calif.: University of California, Irvine, 1999), s.v. "en' e\m"; Albert-Marie Denis, Concordance Greque des
Pseudepigraphes d'Ancien Testament: Concordance, Corpus des Textes, et Indices (Louvain: Universite
Catholique de Louvain, 1987), s.v. "eXms."
107 See, e.g., 2 Kings 18:5; Psalms 21:7; 26:1; 28:7; 32:10; 34:8, 22; 56:2, 4, 11; 91:2; 147:11; 1
Maccabees 17:4.
108
See, e.g., Wisdom of Solomon 3:4; Sirach 34:13; Daniel 3:28; Psalms 22:4, 5; 25:20.
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YHWH109 with a resultant confidence in him.110 The prophets and the testimony of Israel
throughout the Hebrew Bible affirm a blessedness of eXms based on YHWH."1 Similarly,
the Qumran psalmist hopes in God (1QH 9:10, 14; 10:16; 11:31). Philo argues that only the
one who has placed his hope in God is worthy of approval112 and that the greatest hope is the
hope in God.113 The faithful place their hope in God's nature.114 Josephus writes that to
place one's hope in God115 is to have confidence in his help116 and to find salvation.117
The LXX's translation of the first colon of verse 10 includes the stereotypical
equivalents of eyKaTaXeLTTw for Hir, 4^X9 for CI3SD, and a8r|s for While would
naturally be understood as the whole of a life read within a post-Platonic Hellenistic culture,
a reader may be pushed in the direction of a body/soul dualism.118 Thus, i|iuxfj may be read
based on Hellenistic influence, as "soul," i.e., as a distinguishable component from "body."
However, the LXX consistently uses t|wxii to mean "life,"119 like Qumran texts use ©SI120
Thus, following the sense of the MT's 'OS], ^uxpu gou may most naturally be rendered as
"me," meaning the inner life, the self, of the psalmist.121
The MT's ^TOn is rendered with the LXX's stereotypical equivalent tov oolov
ctou, as may be seen most prominently in poetic contexts. In the LXX, ooios has as its
primary human reference those who are in a special relationship with God and consequently
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portray a special quality. It comes to characterize those who are ready to fufill covenant
109 Psalms 7:1; 13:5; 14:6; 16:1; 17:7; 18:2, 30; 31:1; 61:3; 62:7; 71:1; 73:28; 91:1-3, 9; 94:22;
Proverbs 14:26.
110 Psalms 4:5; 9:10; 40:4; 52:5, 11; 43:5; 65:5; 71:5; 115:9-11; Isaiah 26:4; 51:5; Baruch 4:22; Sirach
2:6.
111 Psalm 84:12; 146:5; Jeremiah 17:7; Proverbs 10:28; Psalms ofSolomon 5:13, 16; 6:8; 8:37; 9:19;
15:1; 17:3, 38, 44; Sirach 31:14.
112 Philo, On Rewards and Punishments (De Praemiis et Poenis), 12-15.
113 Philo, On the Special Laws (De Specialibus Legibus), 1:26-29; On the Virtues (De Virtutibus), 64-
70; Flaccus (In Flaccum), 174-8.
114 Philo, On the Special Laws, 2:194-7; On Abraham (De Abrahamo), 7-10; On Flight and Finding
(De Fuga et Inventione), 95-102.
115
Josephus, Jewish Antiquities, 1:327; 5:222; 6:24.
116 Ibid., 2:331-5; 7:158; 9:55; The Jewish War, 2:391.
117 Ibid.
118 See, e.g., Wisdom of Solomon 16:4; 4 Maccabees 3:2-4; 14:6; 15:25.
119 See, e.g. Exodus 4:19; 12:16; 16:16; 1 Maccabees 12:51; Sirach 14:4; Genesis 1:20; Hosea 9:4;
Numbers 35:11; Deuteronomy 11:18. LEH, s.v. "4juxo"; TDNT, s.v. AJjuxo," by A. Dihle, et al.; BDAG, s.v.
"i)juxii"; EDNT, s.v. "ijjuxo," by A. Sand; Edwin Hatch, Essays in Biblical Greek (Oxford: Clarendon, 1889),
112-24; Louw and Nida, Lexicon, s.v. "^iuxo"; Liddell and Scott, Lexicon, s.v. "^uxo-"
120
E.g., 1QH 2:21, 24, 29; 5:13, 18; 7:23; 9:33; etc. For discussion and other examples, see TDNT,
s.v. "ipuxH-"
121 See Pietersma, New English, 12.
122 See, e.g., Psalms 4:3; 18:26; 30:5; 31:24; 32:6; 37:28; 43:1; 50:5; 52:9; 132:9, 16; etc. Hatch and
Redpath, Concordance, s.v. "TOn" and "ocnos"; HALOT, Clines, Dictionary, all s.v. "TOn"; LEH, s.v.
"ooios"; TDNT, s.v. "ooios," by F. Hauck; BDAG, s.v. "ooios"; EDNT, s.v. "octlo?," by H. Bolz. In the
LXX, ooios is not used to translate Cinp or ply.
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obligations. Toward the end of the Second Temple period, the term is used in Jewish
literature of those who will finally take up the struggle for freedom in the Maccabean revolt,
but then withdraw when this struggle loses its religious emphasis.123 The term ooios occurs
only eight times in the New Testament (five in Old Testament quotations) and believers
never use the term of themselves.124 In quotations, Revelation 15:4 and 16:5 use it of God.
The other quotations are in Acts, where all three refer to Christ.125
Although the word nntp/niltp is rendered with the LXX's standard equivalent,
SiacfiGopd,126 many scholars claim that the LXX rendering is erroneous127 or that the LXX
translation represents new theological exegesis evident in its word choice.128 In other words,
it is commonly argued that the LXX rendering has shifted the meaning - the difference in the
language is seen as being between experiencing a place (a pit) versus experiencing a physical
change (corruption as bodily decay).
But at the time when the LXX arose, nn© / niTO would have been understood
naturally in terms of physical corruption and whatever else entered into prevailing notions of
b>iKCp.129 The LXX witnesses to this development within the Hebrew text by consistently
translating nnti? / nntti with various forms and compounds of duoXupt, oXe0peuw, and
1 "30
<j)0etpw. Later, both Aquila and Theodotion further demonstrate this movement within
Jewish thought as they also consistently translate n!10 / DPI© with 8iacj)0opd. 131
Independently of the LXX tradition, the Qumran usage of nn© provides evidence that the
1 T9
Qumran community formed associations for this word based on the idea of corruption.
While the Qumran community borrowed biblical phraseology, the language is no
longer locked in by the limited horizon of the Hebrew Bible concept of the netherworld.
123 See, e.g., Psalm 86:5; 1 Maccabees 2:42; 7:13; 2 Maccabees 14:6; Psalms ofSolomon 8:23; 13:10;
14:3, 10. For discussion, see TDNT, s.v. "oaios."
124 For discussion, see TDNT and EDNT, both s.v. "ocnos."
125 Acts 2:27; and 13:35. Acts 13:34 (Isaiah 55:3) uses 5aia broadly to include the Davidic promise
tradition. Hebrews 7:26 also uses octlo? to refer to Christ.
126 Hatch and Redpath, Concordance, s.v. 'TllTO, finttf" and "8ia4>0opa"; LEH, s.v. "8iac|>9opd."
127
See, e.g., Sydney Jellicoe, "Hebrew-Greek Equivalents for the Nether World, Its Milieu and
Inhabitants, in the Old Testament," Textus 8 (1973): 18.
128
See, e.g., Schaper, Eschatology, 48-50; Steyn, Septuagint Quotations, 107.
129 See Bauckham, "Life, Death, and the Afterlife," 80-98.
130 Hatch and Redpath, Concordance, s.v. "nntD, niTO" and "8ia<}>0opd"; LEH, s.v. "8ia<f>0opd."
131 See Schmitt, "Psalm 16, 8-11," 239-40.
132 See Murphy, "Sahat in the Qumran Literature," Biblica 39 (1958): 61-6; Abegg, Concordance, s.v.
"nntti and nntii"; Accordance, s.v. "nntO." Of the fifty-eight occurrences of niTO in the Qumran nonbiblical
manuscripts, the ideas of "corruption," "ruin," and "destruction" seem to form the associations for its usage to
some degree in every instance. The connotations of "corrupt," or "ruin," or "destruct" is clear in texts such as
CD 6:15; 1QS 4:12; 1QM 3:9; lQHa 5:11; 4Q270 fragment 2, 2:20 (where PntO is in antithetical parallelism
with on OPP, "ways of life"); 4Q418 fragment 69, 2:6; 4Q422 2:11; 4Q434 fragment 2, 2; 4Q436 fragment
la+b, 1:8; 1QH 2:21; 3:12. The usages of nntO to connote "pit" also seem to carry an association with
"corruption," "ruin," or "destruction." See, e.g., CD 14:2; 4Q215a fragment 1, 2:3; 4Q287 fragment 6, 4.
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While the precise nature ofnn0 may not be determined from the Qumran texts, 1QS 4:11-14
affirms the connotation of some sort of everlasting corruption in the next world.133 The
Hodayot also use forms derived from 11110 in a similar fashion.134 These texts, like LXX
Psalm 15:10, use n!70 in parallel with b")N0 and portray a more developed view of the
afterlife than earlier MT connotations.135 The Qumran point of view appears to be similar to
that found in the Wisdom of Solomon 5:15-23. In the Wisdom of Solomon, ctcf)0apcrLa is
used three times in the sense of imperishability (Wisdom of Solomon 2:23; 6:18-19). This is
not just bodily incorruptibility, as can be seen from the fact that it is contrasted with death
(physical and spiritual) in 2:24. In Wisdom of Solomon 6:18-19 it stands for moral
wholeness, man's claim to eternal life.136 The corresponding adjective d(|)0apTog modifies
the divine spirit (Wisdom of Solomon 12:1) and the light of the world (Wisdom of Solomon
18:4).
The connotation of 8iac()0opd as "destruction," "corruption," or "ruin" is also well
attested in Greek philosophy. The word group 4)0e[pw-(j)0opd-(|)0apT6g is well known from
older Greek philosophy. 137 In Plato, one reads the generalizing conclusion: yeuopevw
travtl 4>0opd eariv138; and in Diogenes Laertius, nav to yevopevov (j)0apTov.139 For
Aristotle, the cj)0apTov is in close connection with the yevriTov and the acf)0apTov
corresponds to the ayevr|Tov.140 During the Hellenistic period, the antithetical pair
())0apT6v/a4>TapTov is comprehended not in an ontological or physical sense but in a
religious sense.141 The cj)0opd is the opposite pole of d0avaoLa.142 In describing the
Essenes' view of afterlife, Josephus stresses that acopaTa are (j)0apTd.143 On the other hand,
the iJjuxp is acj)0apTog.144 Similarly, 2 Maccabees 7:16 says of all people that they should be
133 While 1QS 4:11-14 describes the judgment of the wicked, other passages also speak of corruption
using nnttf. See, e.g. 1QH 3:26-27; 2:21; CD 6:15; 14:2; 1QH 3:12; 3:16. Jean Duhaime, "Les voies des deux
espirits (1QS iv 2-14) une analyse structurelle," Revue de Qumran 20 (2000): 349-67. "Everlasting corruption"
may be seen most explicitly in 1QS 4:12 (D'Obiy nnttfb); 4Q418 fragment 69, 2:6 (□bib nn©bl); 4Q222 2:11
(nrrab ]... ably); 4Q287 fragment 6,4 (D'obiy nn0b).
134 Also see 1QH 3:18; 3:19; 5:6; 8:28-9. The prayer in Sirach 51:1-12 is similar to the Hodayot as is
Sirach 48:5-7.
135 Texts that clearly display a parallelism employing biX0 and nn0 include lQHa 11:16; 11:19;
4Q432 fragment 5, 5.
136 In 4 Maccabees 9:22 and 17:12 the word ac)>9apcna has the connotation of bodily incorruption.
137 TDNT, s.v. "(j)0e(pa)," by Gunther Harder.
138 Plato, The Republic, 2:244-7.
139
Diogenes Laertius, Diogenes Laertius, Volume II: Lives ofEminent Philosophers, Loeb Classical
Library, trans. R. D. Hicks (Cambridge: Harvard University Press, 1925), 426-7.
140 For discussion, see TDNT, s.v. "cj>0eipco."
141 Ibid.
142
E.g., see Copenhauer, Hermetica, 6, 120.
143 Josephus, The Jewish War, 2:154-8; 2:159-63; cf. 3:372.
144 Ibid.
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given the predicate dcj)9apTOs and in Wisdom of Solomon 9:15 the same expression is used
specifically of the human body.145 Some texts show that 8iacj)0eLpa) can also take on the
particular meaning of "to rot."146
Thus, the LXX usage of 8tacj)9opd to connote "corruption" represents concepts and
word usage well attested in the Greek-speaking world. Qumran texts like 1QH 3:12, 16, 18-
9, 26-7; 5:6; 8:28-29; 1QS 9:16-17; 10:19-20; 11:13; CD 14:2; and especially 1QS 4:2-14
indicate that a Hebrew reader would have understood nn© in terms of physical corruption in
association with blNEX That this understanding of nn2j is independent of the LXX may also
be seen in the Hebrew text of Sirach 51, which parallels MT Psalm 16:10.147 Thus, no LXX
mistranslation has occurred and no alteration of the MT has taken place. Instead, the word
nntp has apparently been fixed conceptually in the translator's milieu and the rendering
8ia({)0opdv would emphasize concretely the results of being abandoned in 'TiXCD, based on
current views of the afterlife. The key element in both the Hebrew text and the Greek text
appears to be the flesh. The psalmist is asserting preservation of a relationship with YHWH
that includes his ~©3/adp£. The meaning of LXX verse 10 may best be understood as being
derived from the Hebrew text itself. Consequently, the common observation that only the
LXX translation makes supportable a bodily preservation reading of this text is incorrect.148
The MT can form the textual ground for such an argument, and the LXX rendering may be
understood as a fair translation of the Hebrew usage in its context.
e. Conclusion (Verse 11)
(11) eyvwpicrds' poi o8oug Cwrjs"
TrXr|pwaeis pe eiKj)pocnjur|g peTa tou ttpoctoottou aou,
TepTTvoTr|t€s ev tt) 8e£ia crou eig TeXog.
LXX Translation
11. You have made known to me ways of life; you will fill me with joy along with your
presence; pleasures are in your right hand, completely.
145 On the other hand, Wisdom of Solomon 2:23 says that God made humanity en' a<j)0ap(Jig.
146
See, e.g., Plutarch, Plutarch's Moralia. Volume II: 86B-17IF, Loeb Classical Library, trans. Frank
C. Babbitt (Cambridge: Harvard University Press, 1928), 10-11; Plutarch's Lives. Volume XI: Aratus,
Artaxerxes, Galba, and Otho, Loeb Classical Library, trans. Bernadette Perrin (Cambridge: Harvard University
Press, 1926), 162-3.
147 See S. Schechter and C. Taylor, eds. The Wisdom of Ben Sira. Portions of the Book of
Ecclesiasticus (Cambridge: University Press, 1899), 21-3, 49-53; W. O. E. Oesterley, The Wisdom ofJesus the
Son ofSirach or Ecclesiasticus, The Cambridge Bible for Schools and Colleges (Cambridge: University Press,
1912), 345-55; Skehan and DiLella, Ben Sira, 560-7.
148 See Rese, Alttestamentliche Motive, 57, who cites three Targumim which render nflO with the
Aramaic meaning "corruption" (Targumim to Isaiah 38:17; Exodus 28:8; Jonah 2:7). Also, see W.
Braude The Midrash on Psalms, 2 vols. (New Haven: Yale University Press, 1959) on Psalm 16:9, 196-203;
435-6; J. W. Bowker, "Speeches in Acts: A Study in Proem and Yelammedenu Form" New Testament Studies
14 (1968): 101-4; J. W. Doeve, Jewish Hermeneutics in the Synoptic Gospels and Acts (Assen, The
Netherlands: Van Gorcum, 1954), 170.
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The MT's □"!! n"IK is rendered with the LXX's stereotypical equivalent, oSoiig
Coops'.149 This expression may be understood as a reference to eternal life; in the LXX, £wfj
is often used to refer to eternal life.150 Of the 147 times D"I7 occurs in the MT, the LXX uses
Ccorj 130 times and Cqv ten times.151 The word Coop occurs 278 times in the LXX,152 in 141
instances it is the translation of the Hebrew D""!! and in twenty-one it corresponds to a form
of iTTT. It is only in the Hagiographa and Apocrypha that the word is clearly seen as a
religious term.153 In later Judaism, the gift of life, which has primarily a natural sense, is
understand as including eternal life. Thus 4 Maccabees 18:18 is adduced with Ezekiel 37
and Proverbs 3:18 (CuXou Cwfjs) as proof of eternal life. This is linked with the traditional
desire for long life, as is evident in 4 Maccabees 17:12: dtjtBapCTia ev Coop ttoXuxPovlw.154
From the time of the Maccabees, belief in eternal life and resurrection is evidently accepted
in various Jewish circles.155 Circles which accepted belief in eternal life and resurrection
interpreted images found in wisdom literature eschatologically. 156 Thus, wisdom is
understood to bring life not merely in the sphere of the happiness or longevity of natural life
but also life in an apocalyptic eschatological sense. This may be seen in several of the
Psalms.157
The prepositional phrase petot tou ttpocjottou oou expresses company or
relationship.158 The final prepositional phrase els TeXos is most often used in the LXX
adverbially as an expression of totality,159 which well represents the MT's n^l160 Thus,
LXX 15:11 is appropriate Greek idiom for the Hebrew terms given the MT's expression of
149 Hatch and Redpath, Concordance, s.v. "n~lX" and "oSos"; ",n" and "Cop."
150
TDNT, s.v. " Cdw, Cwh"; LEH and BDAG, s.v. "Coil-"
151 Hatch and Redpatch, Concordance, s.v. "'H" and "Cwp"; Accordance, s.v. "□"H" and "Corp"
152 One hundred ninety-one times in the Hebrew Bible. Accordance, s.v. "Cwrj."
153
Cop occurs in the historical books fifty-four times and in the prophetic books forty-three times, but
it is found ninety-four times in the Hagiographa including Daniel, and eighty-seven times in the Apocrypha.
TDNT, s.v. " Caw, Cwp"; BDAG and LEH, s.v. "Cwrj."
154 Also see 4 Maccabees 15:3; 16:25.
155 Cf. MT Daniel 12:2 Dbw "jib = els Cwf|v alwuiou (LXX); 2 Maccabees 7:9: els alwviou
avaplwcriu Cwfjs; 7:14: avaaTacus els Cwpv; 7:23: to TTueupa Kat tpy Cwf|u uptu TTaXiv dTToSlSwaiy
peT' eXeous; 7:36: Trouou devaou Cwfjs; Job 19:25: aevaos (for Tl). See, e.g., 1QS 4:2-14; 1 Enoch 22; 4
Ezra 8:53; 2 Maccabees 12:44; Psalms ofSolomon 3:12; Testament ofJob 4:9; Baruch 30:2; Sybilline Oracles
4:181-2; 4 Maccabees 18:17; Testament ofMoses 10:9-10; Appendix 8.
156 See the LXX, e.g., Proverbs 4:23 (e£o8oi); 5:6; 6:23; 8:35; 10:17; 15:24; 16:17; (4x3s Cwfjs) Psalm
56:13; (SevSpov Cwfjs) Proverbs 11:30; 13:12; 15:4; (TTpyf) Cwfjs) Proverbs 13:14; 14:27; 16:22; 18:4; Sirach
21:13; (evToXat Cwfjs) Baruch 3:9; (npoaTaypa Cwfjs) Ezekiel 33:15.
157 Cf., e.g., the repetition of Cfjaov pe in LXX Psalm 118 and Kai CfiaeTai els TeXos oti ouk
oijjeTai KaTacj)0opdv in LXX Psalm 48:10 (for MT Psalm 49:10 nntSH HXT K'b IT^b TilT'lT)).
158 LEH, s.v. "penx."
159 LEH, s.v. "TeXos." Cf. Numbers 17:28; 2 Maccabees 5:7; 3 Maccabees 1:26; Leviticus 27:33;
Wisdom of Solomon 16:5; Joshua 3:16.
160 See Hatch and Redpath, Concordance, s.v. "17K]" and "els (to) TeXos." Also see discussion on
pages 85, 169, 171-4, 203-4.
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unqualified hope. The LXX phrasing of verse 11 may be read as carrying the same force as
the MT. The Psalm's context and its conceptual frame of reference would have been, at the
time of the LXX rendering, different than at the time of the final formation ofMT Psalm 16.
In summary, LXX Psalm 15 renders MT Psalm 16 with stereotypical equivalents and
represents an appropriate translation of the figurative Semitic phrases as they are understood
in the context of the Jewish thought world of its time. In the LXX version, there is an
evident apocalyptic eschatological reading of MT Psalm 16 which is at least more explicit,
and perhaps a significant movement beyond, the meaning of the MT in the context of the
formation of the MT-150 Psalter. Therefore, it should be understood that the apocalyptic
eschatological reading of Psalm 16 evident in the LXX translation can only be obtained on
the basis of context. None of the Greek word choices or syntactical relationships could in
isolation, or on their own, justify such a conclusion. Analysis of the LXX text demonstrates
that the MT of Psalm 16 would have been read similarly within the LXX's conceptual frame
of reference. Thus, apocalyptic eschatological readings of immortality and resurrection can
be seen to emerge conceptually from within MT Psalm 16.1 1
B. 4Q177 Appropriation
4Q177 appropriates Psalm 16:3a in an essentially apocalyptic eschatological series of
1 69 — —
messianic observations on JTHnN, "the latter days." The structure of 4Q177
resembles that of later midrashic texts and contains a running narrative within the
interpretation.163 Prophetic passages are used as proof texts, seemingly drawn principally
from the Psalms, and are oriented by this phrase □,0,n mriX, which functions as a term for
the last phase of history.164 This period may have begun already but distinctive features of
□,Q,n nnnK such as the coming of the Messiahs and the war against the Kittim remain in the
future. Thus, CPOTt rVHnx means a limited period of time directly before the age of salvation
and covers aspects of the past, as well as aspects of the present time, and of the future. The
present time of the community's own existence is dated to the □,Q,n JT'IFTX and the coming
of the Messiahs and the final judgment are expected to happen within □1Oin mriX.
161 Contra Schaper, Eschatology, 48-50; Steyn, Septuagint Quotations, 108.
162 See pages 44-6, 72-4; Milgrom and Novakovic, "Catena A," 286-7; Strugnell, "Notes en marge,"
236-48. See Appendices 9 and 10 for the texts.
163 See Schiffman and VanderKam, eds., Encyclopedia, s.v. "Catena," by George J. Brooke.
164 See Steudel, "nTDTI mriX," 225-46; Brooke, Exegesis at Qumran, 176. An apocalyptic
eschatological orientation and the self-understanding of the Qumran community is evident. This phrase is
known in the Hebrew Bible in Genesis 49:1; Numbers 24:14; Deuteronomy 4:30; 31:29; Isaiah 2:2; Jeremiah
23:20; 30:24; 48:47; 49:39; Ezekiel 38:16; Hosea 3:5; Micah 4:1; Daniel 2:28; 10:14.
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While the identification of 4Q177 and 4Q174 as two copies of the same composition
remains problematic due to the lack of textual overlaps, 165 they are very similar
compositions. Steudel specifies the genre of this text as a thematic midrash with parallels to
the early pesharim}66 These are mixed texts, which are concerned with special themes, but
are at the same time oriented by the Psalms, similar to the pesharim. While the pesharim
start from a biblical book and provide parallels from their own time, 4Q174 and 4Q177 are
oriented in their own time and provide biblical proofs, based primarily on the Psalms,
concerning certain themes.
4Q174 is concerned with the way various unfulfilled prophecies are being and will
be fulfilled in the experiences of the community. Portions of Deuteronomy 33, 2 Samuel 7,
and Psalms 1 and 2 are interpreted by secondary supporting proof texts linked to the passage
they interpret by common terms, similar to the rabbinic practice of gezerah shavah.
Passages from the Law, Prophets, and Psalms are chosen which all have particularly explict
1 C*l
prophetic qualities.
4Q174 quotes principally from 2 Samuel 7:10-14, Psalms 1-2, and Deuteronomy
1 68
33:8-21 with exposition that appears to have a messianic focus. 4Q174 announces the
coming of two Messiahs, 777 TOif the "Branch/Shoot of David,"169 and mini! 0117, the
"Interpreter of the Torah."170 This announcement, principally emerging from the text of 2
171
Samuel 7:10-14, is then supplemented by Amos 9:11a where 777 7D1D, the "booth of
David," will be raised up. This figure is then described as:
165 Contra Collins, "Review," 315.
166 Steudel, "Eschatological Interpretation,"479. Note that Brooke describes 4Q177 as a "thematic
commentary on a series of Psalms" and goes on to add that "it may not be entirely inappropriate to label the
work midrash." Schiffman and VanderKam, eds., Encyclopedia, s.v. "Catena."
167 See George J. Brooke, "Review: A. Steudel, Der Midrasch zur Eschatologie aus der
Qumrangemeinde (4QMidrEschatab): Materielle Rekonstruktion, Textbestand, Gattung und
traditionsgeschichtliche Einordnung des durch 4Q174 („Florilegium") und 4Q177 („Catena A") reprasentierten
Werkes aus den Qumranfunden." Journal for the Study of Judaism in the Persian, Hellenistic and Roman
Period 26 (1995): 382; Schiffman and VanderKam, eds., Encyclopedia, s.v. "Florilegium."
168 See Emile Puech, La croyance des Esseniens en la vie future: immortalite, resurrection, vie
eternelle? Histoire d'une croyance dans le judaisme ancien, 2 vols. (Paris: Libr. Lecoffre; J. Gabalda, 1993),
2:573; Milgrom, "Florilegium," 248-63; Brooke, Exegesis at Qumran, 86-128; Steudel, Der Midrasch, 40.
(The Deuteronomy quotation may relate to the Aaronic Priest Messiah.)
169
4Q174 fragments 1-2, 21, 1:11; cf. Jeremiah 23:5; 33:15; 4Q161 fragments 7-10 3:22; 4Q252 5:3-
4; 4Q285 5:3-4.
170
4Q174 fragments 1-2, 21, 1:11; cf. 4Q177 fragments 10-11, 1:5; 1QS 6:6; 8:15; CD MS A 6:7;
7:18. The second Messiah is commonly understand as the Aaronic Priest Messiah. See Brooke, Exegesis at
Qumran, 202-5.
171
4Q174 fragments 1-2, 21, 1:12; cf. CD 7:16; Acts 15:16. The quotation of Amos 9:11 in Acts
15:16 is the same text as in CD 7:16 and in 4Q174 fragments 1-2, 21, 1:12 but differs from both the MT and
LXX. See Chapter 5.
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-®[n nj'isiDn th roio 172nKin
•aner nK irsm1? 173noir
"He (is) the booth of David that is falle[n wjho will arise to save Israel."174 Thus, the !"I3H
TH is equated with the TY1 DD10. A "midrash"175 and pesher of Psalm 1:1 and quotations
of Isaiah 8:11 and Ezekiel 37:23a interpret this messianic theme from the Qumran
community's apocalyptic eschatological orientation.176 This eschatological deliverer is then
referred to again by quotation of Psalm 2:1-2, including the reconstructed IITOO.177 The
orientation of □1QTI mitX1?178 clearly sets the time frame for 4Q174, and is most prominent
in its treatment of Scripture quotations. YHWH will rebuild the Temple in the eschatological
age of the coming Messiahs; until then, the Qumran community will serve as a "Temple."
4Q174 reinterprets 2 Samuel 7's IT?, "house," through use of Exodus 15:17-8 as the
eschatological Temple which YHWH will construct.179 This Temple will never be destroyed
because of Israel's sins, as was the first Temple. In the present time, the true Israel, i.e., the
Qumran community, will comprise a DIN 3HpQ, "a sanctuary of human(s)."180 Keeping
• • 181
YHWH's commandments may substitute for sacrifice, and may generate the same
127 * o • 1oq
power. nnn "^DO, "works ofTorah," appear to be given the character of sacrifices, and
members of the community function as priests, who are designated pHH ,]3, "sons of
1 84
Zadok." Thus, blemished persons were excluded from the community, just as they were
172
4Q174 fragments 1-2, 21, 1:13; Steudel reads: HXTI.
173
4Q174 fragments 1-2, 21, 1:13; Steudel reads: TDI1.
174 Text and translation from Milgrom, "Florilegium," 252-3.
175 The term 2)170, "midrash," immediately precedes a quotation of Psalm 1:1 which is folllowed by
its own pesher, quotation of Isaiah 8:11 with interpretation, a quotation of Ezekiel 37:23a with interpretation,
and Psalm 2:1-2 with its own pesher. Like in 4Q177, only the Psalms quotations have interpretations
introduced with a formula using the technical term pesher. The term "midrash" as used in 4Q174 fragments 1-
2,21, 1:14 appears to have a technical connotation in this context, perhaps not referring to a literary genre (as
the later rabbinic midrashic texts) but identifying a method of scriptural exposition. See Schiffman and
VanderKam, eds., Encyclopedia, s.v. "Florilegium."
176
4Q174 fragments 1-2,21, 1:14-7.
177
4Q174 fragments 1-2,21, 1:18-9.
178
4Q174 fragments 1-2, 21, 1:2, 12, 15, 19; fragment 14, line 2.
179
4Q174 fragments 1-2, 21, 1:3, 10; fragments 1, 3, 2:1. Based on Exodus 15:17-18; cf. 11Q19 29:9.
180
4Q174 fragments 1-2, 21, 1:6.
181
4Q174 fragments 1-2, 21, 1:6-7. Cf. 1QS 8:9-10; 9:3-6; Hosea 14:3; Psalm 141:2.
182 Cf. 1QS 8:6-10. And see Milgrom, "Florilegium," 248.
183
4Q174 fragments 1-2, 21, 1:7; cf. 4Q174 1, 3, 2:2; lQpHab 7:11; 8:1; 12:4-5 and 1QS 5:21; 6:18.
Strugnell, "Notes en marge," 221, reads 1111 ("thanksgiving"), which is accepted by Brooke, Exegesis at
Qumran, 108. But see 4Q398 fragments 14-17, 2:3 and Milgrom, "Florilegium," 248-51.
184
4Q174 fragments 1-2, 21, 1:17; cf., e.g., 1QS 5:2, 9; lQSa 1:2; 2:3; CD MS A 4:1, 4; 5:5. Brooke,
Exegesis at Qumran, 193.
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from the Temple. Prior to building the eschatological Temple, YHWH will destroy the
enemies186 of the Qumran community.
4Q174 then interprets JY3 (as found in 2 Samuel 7:11, 16) as the Davidic dynasty,
thereby making a claim for the Qumran community that they are those who would inherit the
promises of the Davidic tradition. 187 Therein, Psalms 1 and 2 are reinterpreted by
188
pesharim. Psalm 1 is interpreted in part by citing Isaiah 8:11 and Ezekiel 37:23 as
referring to the Qumran community that "has not walked in the way of the wicked" (Psalm
1:1). In appropriating Isaiah 8:11, 4Q174 claims divine intervention:189
190nrn oi?n [-pm robo 191,n,o,i 192th] 193npmD th
"And it was as with a strong [hand that he turned me aside from walking in the path of] this
people." This claim is immediately followed by an appropriation of Ezekiel 37:23a that they
195nnrrb[i]b3 [196biDn tid ixqq1 197k]P -\m ...
"Those who [shall] ne[ver defile themselves with all] their id[o]ls." Then, after claiming that
pHH nftn, "they are the sons of Zadok," Psalm 2:1-2 is quoted, ending with UTEiO,198
"his Messiah." A pesher follows which relates to □,0in rfHniQ bxiET TrD, "the chosen
ones of Israel in the latter days." The time frame is further defined by the following:
199nNpn piHon nr nxTi
"This is the time of the crucible coming." The following quotation from Daniel 11:32b200
901
makes further comment on the time period and the quotation of Isaiah 65:22b-23b furthers
an apocalyptic eschatological claim of security for the Qumran community, a people that
185 Cf. 1QM 7:4-6; lQSa 2:5-9; 11Q19 45:12-14; CD MS A 15:15-17.
186 For the expression bb3 cf. Deuteronomy 13:14; Judges 19:22; 2 Chronicles 13:7; CD MS A
4:12-19.
187
4Q174 fragments 1-2,21, 1:10-19.
188 For "103 as "the authentic interpretation," cf Brooke, Exegesis at Qumran, 149-56.
189
4Q174 fragments 1-2,21, 1:15-6.
190 Isaiah 8:1 lb reads in lQIsa MS A: HTH DOT -p"D robo TrO' T npiTD.
191 MT: ,nO,1; lQIsa MS A: fTTOf
192
lQIsa MS A: T.
193 With lQIsa MS A, Leningradensis, Aleppo and approximately forty additional manuscripts. Many
manuscripts read npTi"Q.
194
4Q174 fragments 1-2, 21, 1:16-7.
195 Cf. Ezekiel 44:10. MT: DiTblblQ.
196 bl3Q is an unattested difference from the MT.
197 MT: xbl.
198 4Q174 fragments 1-2, 21, 1:18-19.
199
4Q174 fragments 1, 3, 2:1; see 4Q171 fragments 1-10, 2:19; 4Q177 fragments 5-6, line 3. Cf. 1QS
1:17; 8:4; 1QM 17:1, 9; 1QH 5:16, etc.
200
4Q174 fragments 1, 3, 2:3, 4.
201
4Q174 fragment 15, lines 2, 3.
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describe themselves as being like the righteous ones of Daniel 11:32 and assert an
eschatological victory:
202non mrr 203,d-q jitit "o
"because the seed [blessed by YHWH (are) they."
4Q177 is also similar to 11Q13 (1 lQMelch)204 in form in that a series of passages
from the Hebrew Bible are interpreted from a distinct apocalyptic eschatological
orientation.205 The passages are interpreted in light of CPQTI rTHnx.206 A prominent figure
in the 11Q13 interpretation is Melchizedek, who apparently develops from the character
mentioned in Genesis 14:18 and Psalm 110:4. Melchizedek, who is referred to as 'PX and
□TH^N in 11Q13, is the messianic deliverer and eschatological judge who saves the righteous
and presides over the final judgment. Melchizedek's role as eschatological judge is derived
from an interpretation of Psalm 82 in which he is identified with the judge □Tn'PX,207 the
leader of all the "sons of God."208 The quotation of Psalm 82:1 is introduced by ,TKn
~IQN 70X TH, "concerning him in the songs of David where he said." Those that will be
saved are "'Clip,209 "the holy ones of God." Thus, Psalm 82 is treated as an oracle
applying to the Qumran community.
The messianic deliverer of 11Q13 is further described by application of Isaiah 52:7
and Daniel 9:25b. In introducing the Daniel 9:25b application, the eschatological deliverer is
also called [njllil IT^O, "the Messiah of the spirit," which is linked to the Daniel 9 quotation
910
by the term ITCDO. Preceding and following the Daniel 9 quotation is a repeated quotation
of Isaiah 52:7 with interpretation. Thus, the ITCO of Daniel 9 is linked to the messenger of
Isaiah 52:7. All of this reflection on a messianic deliverer follows the introduction of
Melchizedek, who is said to proclaim an emancipation to release the sons of God from the
burden of their sins. In presenting Melchizedek as the messianic deliverer, 11Q13 interprets
Leviticus 25:13 as being the release described in Deuteronomy 15:2 by appropriating
Leviticus 25:10, 13, and alluding to Isaiah 61:1-2.211
202
4Q174 fragment 15, lines 2-3 preserve a quotation of Isaiah 65:22b-23b.
203
4QIsa MS A: -[73.
204 See Roberts, "Melchizedek," in DSS 6B, 264-73.
205 1 1Q13 quotes from Leviticus 25:9, 13; Deuteronomy 15:2; Psalms 82:1; 7:8b-9a; 82:2; Isaiah 52:7;
Daniel 9:25b. 11Q13 also alludes to Leviticus 25:10 and Isaiah 61:1-2.
206 See, e.g., 11Q13 2:4.
207 1 1Q13 2:9-11.
208 1 1Q13 2:14.
209 1 1Q13 2:9.
2,0 See 11Q13 2:18 and Daniel 9:25b.
211 See 11Q13 2:5-9. Leviticus 25:10, which equates the 7177 with the b3V, is used to link Leviticus
25:3 and Isaiah 61:1-2. See Lim, "llQMelch," 92.
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Significant formal parallels exist between 4Q174, 4Q177, and 4Q175 (4QTestim)212
in the gathering of quotations around a central theme. 4Q175 is divided by section markers
into four paragraphs, each containing a Scripture quotation, the first three biblical, the fourth
from the Psalms of Joshua.213 The 4Q175 compilation of Exodus 20:22a, Deuteronomy
5:28-29; 18:18-19, Numbers 24:15-17, Deuteronomy 33:8-11, and Psalms ofJoshua appears
to be a collection of excerpta or testimonia apparently used in Qumran theological circles.214
The first quotation, lines 1-8, is taken from Proto-Samaritan tradition.215 The
quotation from SP Exodus 20:21b conflates readings of MT Deuteronomy 5:8b-29 and
91 (\
18:18-19, which is used to predict an eschatological prophet, the New Moses. The second
quotation is from Numbers 24:15-17, which in Qumran exegesis applies to the eschatological
priest (the Star of Jacob), and the king of the age of salvation CD32J, "the Scepter of
Israel"), i.e., the priestly Messiah and the royal Messiah.217 The third quotation is from
Deuteronomy 33:8-11, Moses' blessing of Levi relating to the role of Levi in interpreting and
in teaching the Torah. This testimonium may refer to the New Aaron, the messianic priest to
come. Or it may apply to the community's Teacher of Righteousness, the priest in present
212 See John M. Allegro, "Testimonia," in Discoveries in the Judaean Desert. Vol. 5, Qumran Cave
4:1 (4Q158-4Q186), ed. John M. Allegro, col. Arnold A. Anderson (Oxford: Clarendon, 1968), 57-60;
Strugnell, "Notes en marge," 225-9; Frank M. Cross, "Testimonia (4Q175=4QTestim)", in The Dead Sea
Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations, vol. 6B, Pesharim, Other
Commentaries, and Related Documents, ed. James H. Charlesworth and Henry W. L. Rietz (Tubingen: J. C. B.
Mohr [Paul Siebeck], 2002), 308-27.
213
4Q175 lines 21-30 is a quotation from the Psalms ofJoshua found in 4Q379 fragments 22 2:7-14.
See Carol A. Newsom, "The 'Psalms of Joshua' from Qumran Cave 4," Journal ofJewish Studies 39 (1988):
56-73; "Apocryphon of Joshua (4Q378, 4Q379)," in Discoveries in the Judaean Desert, Vol. 22, Qumran Cave
4:XVII. Parabiblical Texts, Part 3, ed. George J. Brooke and James C. VanderKam (Oxford: Clarendon, 1996),
237-88; Fitzmyer, The Semitic Background, 59-89. The fragments appear to be part of an apocryphal work
used by the Qumran community.
214 For discussion, see Hatch, Essays, 203-4; Fitzmyer, The Semitic Background, 82-9; Dodd,
According to the Scriptures, 28-60. Edwin Hatch proposes a concept of biblical excerpta that are
presupposedly Jewish, rather than Christian, collections of biblical verses in the string of scriptural passages
that he finds in the writings of the early church. For him, Christian writers had taken over the practice of
extracting verses from the Bible if not also the very collections made by Jews in earlier times. Hatch proposes
not only manuals of controversy used in Jewish propaganda but also manuals of morals and devotion. He
speaks of collections of biblical extracts but does not go so far as to propose that these were produced in book
form. Hatch also grants that the textual and formal characteristics of the biblical verses varied. Some followed
the LXX closely while others diverged from it (e.g., Psalm 118 [119], 21 [22] in Barnabas 5). There were
composite quotations (e.g., Daniel 7:10 and Isaiah 6:3 in 1 Clement 34) and scriptural chains that lacked an
overall cohesion (e.g., Psalm 117 [118], Proverbs 3, and Psalm 140 [141] in 1 Clement 61). Hatch's theory of
biblical excerpta is preferable to Rendel Harris' testimony book hypothesis, or Dodd's testimonia hypothesis, in
the way that it posits collections of biblical texts with varying textual characteristics among Jewish
communities in the Second Temple period. Also see Timothy H. Lim, Holy Scripture in the Qumran
Commentaries and Pauline Letters (Oxford: Clarendon, 1997), 150-2.
215 See Cross, "Testimonia," 309-27, for discussion of 4Q17 (4QExod-Levf) and 4Q22
(4QpaleoExodm).
216
Deuteronomy 18:18-19 is used in Acts 3:23 and 7:37.
217 As is clearly the case in 1QS 9:11. See Appendices 5 and 6. Cf. 1QM 11:6; CD 7:18-20.
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time who anticipates and seemingly participates proleptically in the age of salvation.218 The
fourth quotation deals with an arch-enemy of the Qumran community and his two sons.
Joshua's curse on Jericho (Joshua 6:26) is applied to them.219 Whether the arch-enemy,
perhaps the Wicked Priest,220 may be best identified as Simon and his sons Judas and
Mattathias, or as John Hyrcanus I and his sons Aristobulus and Alexander Jannaeus is
unclear. Based on other Qumran references, Simon and his two sons, who were assasinated
guarding Jericho in 135 B.C.E., appear to be the most likely characters referred to in
221
4Q175. Thus, the four testimonia represent gathered texts which were important in
establishing doctrine apparently relating primarily to messianism in ETOTI rfHFlX.
The diarchic nature of 4Q175's expression of messianism may be traced back to the
two "inK,n-,n, "sons of fresh oil," of Zechariah 4:14 who will take office beside YHWH in
999
the new age. Apocalyptic literature elaborates on a doctrine of two ages in which a
typology of the events and offices of Israel was projected into the new age. David, the ideal
king of the old Israel, is taken as the type of the king of the new age. Zadok, David's priest
and high priest in Solomon's Temple, is the type of the new Zadok, the Messiah of Aaron.
These two figures, one priestly and one royal, persist in later Jewish doctrines of
223
eschatological offices as may be seen in Jubilees 31:16-20. At Qumran, the doctrine of
the two Messiahs is prevalent, along with the Balaam Oracles concerning the Star and the
224
Scepter (the two eschatological figures) used as a favorite proof text. Outside Qumran,
this same doctrine of two Messiahs, supported by appeal to the Balaam Oracles, is also found
225in the Testaments ofthe Twelve Patriarchs.
218 Cf. CD MS A 6:11. Also see Hosea 10:12 and Joel 2:23.
219 See 1 Kings 16:34.
220 Reading 4Q175 line 23 as corrected: btrba ETX mix H3X1.
221 For discussion, see Cross, "Testimonia," 309-10. See the prayer for Alexander Jannaeus in Esther
Eshel et ah, "A Qumran Composition Containing Part of Ps. 154 and a Prayer for the Welfare of King Jonathan
and his Kingdom," Israel Exploration Journal 42 (1992): 199-229. For a positive view of John Hyrcanus, see
Josephus, Jewish Antiquities, 13:299-300.
222 See 4Q254 4:2. Cf. Zechariah 3:8-9; 6:12-13. See James C. VanderKam, "Messianism in the
Scrolls," in The Community of the Renewed Covenant: The Notre Dame Symposium on the Dead Sea Scrolls,
ed. Eugene Ulrich and James VanderKam (Notre Dame, Ind.: University ofNotre Dame, 1994), 211-34; John J.
Collins, "Messianism in the Maccabean Period," in Judaisms and Their Messiahs at the Turn of the Christian
Era, ed. Jacob Neusner et al. (Cambridge: Cambridge University Press, 1987), 97-110; Apocalypticism in the
Dead Sea Scrolls (London: Routledge, 1998), 71-90; The Scepter and the Star: The Messiahs of the Dead Sea
Scrolls and Other Ancient Literature (New York: Doubleday, 1995), 74-101; Craig A. Evans, "The Messiah in
the Dead Sea Scrolls," in Israel's Messiah: In the Bible and the Dead Sea Scrolls, ed. Richard S. Hess and M.
Daniel Carroll R. (Grand Rapids: Baker, 2003), 85-101.
223 See VanderKam, "Messianism"; Collins, Apocalypticism, 71-90; Scepter and the Star, 74-101;
Cross, "Testimonia," 310.
224 See Appendices 5 and 6. Also see, e.g., CD MS A 12:23; 14:19; CD MS B 20:1; 1QS 9:11; lQSa
2:11-13; 1QM 11:7. For discussion, see Collins, The Scepter an the Star, 74-101; VanderKam, "Messianism."
225 See especially Testament of Levi 18:1-14; cf. Testament of Reuben 6:8-12; Testament of Simeon
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The 4Q175 testimonia collection resembles the composite citations of the New
Testament. 4Q175 shows that the stringing together of scriptural texts was a pre-Christian
literary procedure, which appears to be followed in the New Testament.226 Texts quoted in
both 4Q174 and 4Q175 are quoted at significant points in the New Testament - although
principally outside ofNew Testament composite quotations.227
As in 4Q174, 2 Samuel 7:10-14 (the Nathan oracle in Psalm 132) is quoted in Acts
2:30 (Psalm 132:11), 2 Corinthians 6:18, John 7:42, Hebrews 1:5 (in a composite quotation),
and may be alluded to in Luke 1:32-33, Acts 2:30; 7:45-46; 13:23, John 7:42, and Hebrews
12:7; 21:7.228 Amos 9:11 is quoted in Acts 15:16-17 and Amos 9:9 may be alluded to in
Luke 22:31. Ezekiel 37:27 is quoted in 2 Corinthians 6:16 and Ezekiel 37:23 may be alluded
to in Titus 2:14.229 Psalm 2 is quoted in Acts 4:25-26; 13:33, Hebrews 1:5; 5:5, and may be
alluded to in Revelation 2:26-27; 11:18; 12:5; 19:15, 19, Matthew 3:17; 17:5, Mark 1:11;
9:7, Luke 3:22; 9:35, John 1:49, Hebrews 1:2, and Philippians 2:12. Deuteronomy 33:8-12
may be alluded to in Matthew 10:37, Luke 14:26, and 2 Thessalonians 2:13. Isaiah 65:23
may be alluded to in Philippians 2:16. Thus, the texts quoted in 4Q174 have a significant
role in the formation ofNew Testament messianism.
As in 4Q175, Deuteronomy 18:18-91 is quoted in Acts 3:22-23 and 7:37. In Acts,
990
the eschatological prophet is understood to be Jesus. In John, John the Baptist is described
as denying that he is the Christ (i.e., the royal Messiah), denying that he is Elijah, and
denying that he is "the prophet," thus echoing the same categories of eschatological offices
of Israel found in 4Q175.231 Numbers 24:15-17 may be heard in Matthew 2:2-10 as Jesus'
birth coincides with the rise of the star in the east. In Revelation 2:28 Jesus is the star and in
7:1-3; Testament of Judah 21:1-5. Howard C. Kee, "Testaments of the Twelve Patriarchs," in The Old
Testament Pseudepigrapha, vol. 1, ed. James H. Charlesworth (Garden City, N.Y.: Doubleday, 1983), 775-828.
For discussion, see Anders Hultgard, "The Ideal 'Levite,' the Davidic Messiah and the Saviour Priest in the
Testaments of the Twelve Patriarchs," in Ideal Figures in Ancient Judaism: Profiles and Paradigms, ed. John J.
Collins and George W. E. Nickelsburg (Atlanta: Scholars Press, 1980), 93-110.
226 See Hatch, Essays, 203-4; Dodd, According to the Scriptures, 28-60.
227 As in 11Q13, Psalm 7:9 may be alluded to in Revelation 2:23. Isaiah 52:7 is quoted in Romans
10:15 and may be alluded to in Acts 10:36; 2 Corinthians 5:20; Ephesians 2:17; 6:15. Daniel 9:24 may be
alluded to in Acts 10:43 and Daniel 9:26 may be alluded to in Luke 21:24. 11Q13 may also be heard in
Hebrews 5:5-6, where Psalms 2:7 and 110:4 are strung together in a composite quotation serving a
christological argument.
228 See Appendix 13. Also see the "Index of Quotations" and the "Index of Allusions and Verbal
Parallels" in Kurt Aland et al., eds., The Greek New Testament, rev. 4th ed. (Stuttgart: United Bible Societies,
1993), 887-901.
229 Ezekiel 37:5-27 is a favorite text in the Book of Revelation, alluded to in Revelation 7:1; 11:11;
21:3.
230 In Deuteronomy 18:19, the word "Qjn appears in 4Q175 line 7, in the LXX, and in Acts 3:23, but is
not found in the MT or SP.
231 See John 1:19-23; 6:14; 7:40-42. And see Cross, "Testimonia," 310.
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Revelation 22:16 he is the bright morning star. Deuteronomy 33:8-11 may be echoed in
Hebrews 4:14-5:10, where Jesus is identified as the priestly Messiah.234 1 1Q13 may also be
heard in Hebrews 5:5-10, where Psalms 2:7 and 110:4 are strung together in a composite
quotation serving a christological argument.235 So, the texts appropriated in 4Q175 come to
have an important role in the shaping ofNew Testament messianism.
4Q177 includes a series of observations, which seem to be structured by the
interpretation of Psalms, 236 about the historical realization of biblical passages in mriX
237
□''DTI. The quotations are understood as oracles and are interpreted from an apocalyptic
eschatological orientation. They "explain" the eschatologically comprehended time of the
238 ^
Qumran community. The enemy, mpTTI 1ETVn, "the seekers after smooth things"
(presumably the Pharisees),239 will be defeated by a final judgment. As in other Qumran
writings, the enemy is guilty of misinterpreting the Torah and the Qumran community's hope
is the final success of its own Torah interpretation. Yet, a sense of urgency is heard in the
"how long" pleas taken from the Psalms.240 The Psalms are understood as Davidic oracles
that are fulfilled in YHWH's deliverance of the Qumran community. Other prophetic and
apocalyptic texts are used as supporting proof texts linked to the Psalm they interpret by
common terms and concepts.
232 The royal and priestly offices are conflated, as they are in Hebrews.
233 In Deuteronomy 33:8, 4Q175 line 14 reads 'ibb "OH "1DX 'ibbl, and the LXX reads Kal t<j> Aeul
eiTTev. The MT omits 'ibb "Qi"I. The 4Q175 and LXX reading is supported by 4Q35 fragments 11-15, line 1.
The same reading may be reconstructed in 4Q174 fragments 6-7, line 3. See Strugnell, "Notes en marge," 223-
4.
234 The royal and priestly offices are conflated. 4Q175 lines 14-20 (Deuteronomy 33:8-10) and 4Q174
fragments 6-7, lines 3-6 (Deuteronomy 33:8-11) may both be heard in Hebrews 4:14-5:10.
235 Of the texts quoted in 4Q174 and 4Q175, Dodd considers Psalm 2 and Deuteronomy 18 to be
testimonia of the early Christian community and includes Psalm 2; Deuteronomy 18; 2 Samuel 7; Psalm 132;
and Amos 9:11-12 as part of the "Bible of the Early Church." Like Psalm 16, Dodd does not classify these
Scriptures in any of his categories. Psalm 110 is also left unclassified. See Appendices 2 and 3.
236 Strugnell, "Notes en marge," 236-48; Steudel, "Eschatological Interpretation," 475, 479. The
condition of the fragments make a conclusive argument for a Psalter-oriented sequence impossible. However,
only the Psalms are followed by pesher interpretations and the cluster of Psalms seems to carry the weight of
4Q177's argument. Also note that none of the biblical texts appropriated in 4Q177 is appropriated in another
Qumran nonbiblical manuscript. David L. Washburn, A Catalog ofBiblical Passages in the Dead Sea Scrolls
(Leiden: Brill, 2003). (The only possible exception being 4QpIsac [4Q165] fragment 7, which may refer to
Isaiah 32:7. Regardless, 4Q165's texts are too fragmentary to determine the thrust of any interpretation.) See
pages 44-6, 72-4, and Appendices 9 and 10.
237 See 4Q177 fragments 1-4, 14, 24, 31, lines 5 and 7; fragments 7, 9-11, 20, and 26 line 10;
fragments 12-13, 1:4-5.
238 Cf. 1QS 8:5; 1QM 1:1; 4Q169 1-3; CD 4:4; 4Q171 2:18.
239 See Steudel, "Eschatological Interpretation," 478.
240 H3N ~IV occurs four times in the quotation from Psalm 13:2-3 (4Q177 fragments 7, 9-11, lines 8-9),
and again in the quotation of Psalm 6:4-5a (4Q177 fragments 12-13, 1:5).
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Following the order of Steudel's reconstruction,241 Isaiah 37:30b, c is first quoted
with reference to the current time and is followed by a quotation of Isaiah 32:7a-c242 that
describes the enemy. In what appears to be a response, Psalm 11:1a, 2 is quoted.243 The
appropriation of Psalm 11:1a, 2 includes its superscription, TO"!'? [FIHDQ'p, "for the leader; of
David."244 The psalmist's opening statement of taking refuge in YHWH is immediately
followed by YHWH's reported instruction to flee the enemy. A pesher follows the citation
of Psalm 11:1a, 2 which interprets this text with the help of Micah 2:10b-11 as applying to
those that will flee and be exiled.245 Thus, Psalm 11:la, 2 is reinterpreted as a Davidic oracle
that is fulfilled in rPQTI mnx. Thereafter, Psalm 12:1a appears to be quoted and applied in
an extended description of the exiles that also includes a quotation of Isaiah 22:13b, c
(possibly as well as Isaiah 27:1 lb and Jeremiah 6:14c).246
Psalm 12:7 is quoted at the beginning of a composite citation and appears to be an
introduction to the appropriation of Zechariah 3:9 (and possibly Isaiah 6:10d)247 and its
vision of a Davidic figure who is to usher in the age of salvation.248 The Zechariah 3:9
quotation immediately follows the quotation of Psalm 12:7 and the phrase ZUDD ~l©iO, "as it
is written." Thus, Psalm 12:7 is appropriated as an oracle that is to be fulfilled as described
in Zechariah 3:9: deliverance from guilt through a Davidic messianic figure. The links
between Psalm 12:7 and Zechariah 3:9 are iTIiT m~lQN, "the words of YHWH," which are
understood as applying to an apocalyptic eschatological victory brought about by a deliverer
through whom YHWH will remove the guilt of the land.249 Thus, Psalm 12:7 is understood
to be messianic in its references to YHWH's promises, which include CHpX ilFir, "Now, I
will arise."250
Psalm 13:2-3 is then quoted in appealing to YHWH for victory over the enemy. A
pesher follows which is linked to Psalm 13 by nil] ^[D], "concerning eternity,"251 and is
241 See Steudel, Der Midrasch, 71-6, and Appendices 9 and 10. Also see pages 72-4. Cf. Milgrom and
Novakovic, "Catena A," 288-303.
242 Parallel to Psalm 10:2, 7-11. The column begins in the middle of a sentence and seems to conclude
a discussion of Psalm 10. See Schiffman and VanderKam, eds., Encyclopedia, s.v. "Catena." Steudel suggests
a possible reconstruction ofPsalm 5:6a. Steudel, Der Midrasch, 80-1. See Appendix 10.
243
Milgrom and Novakovic, "Catena A," 293, reconstruct Psalm 11:1 -2a.
244
4Q177 fragments 5-6, line 7.
245
4Q177 fragments 5-6, line 9.
246 See Appendix 10.
247 Ibid.
248
4Q177 fragments 7, 9-11, 20, and 26, lines 1 and 2. See Zechariah 3:8, ICIID ,])rr,3,
"For behold I am going to bring my servant the branch." Cf. Psalm 132:17; Isaiah 4:2; 11:1; Jeremiah 23:5;
33:15. Also see 4Q174 fragments 1-3, 1:10-12.
249 See Zechariah 3:8-10 and cf. Micah 4:4.
250 Psalm 12:6.
251 See Milgrom and Novakovic, "Catena A," 295; Florentino Garcia Martinez and Eibert J. C.
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oriented by □[ pQTI fl[ pin&fl, "in the latter days."252 Psalm 13:5a is then quoted in
referring to the enemy and a free rendering of Ezekiel 25:8b, the oracle against Moab due to
Moab's treatment of Judah, is appropriated against the mp^jfl "'KTITI, "seekers after smooth
253
things." Thus, Psalm 13, along with its conclusion (verse 6), may be echoed and
appropriated as an oracle to be realized in the apocalyptic eschatological victory over the
enemy:254
"o mrr1? rrptfx n 'a by Tinen ™na
tt - t • t - t • t | v t • • "t • : - t i : : - : • -
"I have trusted in your lovingkindness, my heart will rejoice in your salvation. I will sing to
YHWH, because he has benefited me."
In a triumphal thrust, Deuteronomy 7:15a is conflated with Psalm 16:3a and followed
by (possibly Joel 2:2b,) Nahum 2:11b, and Psalm 17:1a in a composite citation that is
oriented by □10in mnxa.255 The Deuteronomy 7:15a quotation appropriates promises of
YHWH's ion including protection from diseases experienced in Egypt and affliction of
enemies with these same diseases. Immediately following the Deuteronomy 7:15a citation,
9
Psalm 16:3a is quoted. The quotation appears to reinterpret Psalm 16:3's □"'Blip as being
the Qumran community.257 Joel 2:2b may immediately follow with its description of the
Tigchelaar, eds., The Dead Sea Scrolls Study Edition, 2 vols. (Leiden: Brill, 1997), 1:362-367. Abegg,
Concordance, s.v. "I73S3," lists thirty-six occurrences of I7!83 in the Qumran nonbiblical manuscripts. Of these,
all but one (1QM 4:13) clearly uses !73£3 adverbially to refer to an unending duration, in the category of time.
Eternal life is plainly depicted in the expression, I72S3 "17 (e.g., CD 3:20; 1QS 4:7; 4Q228 fragment 1, 1:19;
4Q511 fragment 2, 1:4; 6Q18 fragment 2, 2). Eternal life is also depicted with the use of I73S3 in 1QS 4:12,
lQHa 15:15, and 5Q16 fragment 1,3. In addition to 4Q177, eternity is also clearly expressed by 173S3 in such
texts as 1QS 11:12 (D'n^b); lQSb 4:26 (I73S3); lQHa 9:24 (17*3); and lQHa 15:31 (I73S3b). The parallelism of
□bl33 // I73S3 is found in 1QS 4:1; lQSb 4:26; lQHa 9:24; 17:25; 21:14; 4Q427 fragment 7, 2:11; and 4Q511
fragment 2, 1:4. Other parallelisms include ~ivb //DTI^b (1QS 11:12), and "7i7 //17343 (4Q257 5:5).
252
4Q177 fragments 7, 9-11, 20, 26, lines 8-10.
253
4Q177 fragments 7, 9-11, 20, 26, lines 12-14.
254 See 4Q177 fragments 12-13, 1:12 and fragment 19, line 6 (a quotation of Isaiah 35:10a = Isaiah
5:1-11 a).
255
4Q177 fragments 1-4, 14, 24, 31, lines 2-5. See Appendix 7.
256 See Appendix 9. Strugnell suggests that the initial verse of Psalm 16 was cited in the preceding
column. Steudel speculates that the following verse, Psalm 16:4, may have been reproduced as well, but there
is no 4Q177 fragment containing this.
257 See pages 145-53 for discussion of□'©Hp as most likely referring to pagan deities in Psalm 16:3's
earlier MT Psalter context. For discussion of D'ipnp, "holy ones," in the Qumran texts see Brooke, Exegesis at
Qumran, 178-83. Many scholars hold them to be angels (as in 1 Enoch 12:2; 14:23; 39:5, etc.). It may be that
sometimes "holy ones" includes both men and angels (as may be the case in 1QS 11:7). However, 11QS 11:7
may be read as the "holy ones" being in antithetic parallelism to the "chosen ones" (designating the Qumran
community, as in 4Q174 fragments 1-2, 21, 1:19), Brooke, Exegesis at Qumran, 182-3. (But see 1QM 12:1-2;
8; 4Q491 fragment 5, 6:1-2 where "chosen ones" may be parallel to "holy ones.") Those reading "holy ones"
in the Qumran texts as saints (e.g., 1QM 3:5; 6:6; 10:10; 16:1) find parallels in texts that they read as referring
to Israelites (e.g., Daniel 7; Deuteronomy 33; 1 Enoch 65:12; 93:6; Jubilees 2:24 and as particular pious people
in Psalm 34:10; Psalm 16:3; Tobit 12:15 and 1 Maccabees 1:46). See Jenni and Westermann, Lexicon, s.v.
"ttnp"; HALOT and BDB s.v. "!037p"; page 146, footnote 73. Of the seventy-seven occurrences of □1tD37p in
the Qumran nonbiblical manuscripts, the range of meanings appears to include: (1) faithful Israelites, i.e., the
Qumran community, currently living (e.g., lQSb 3:26; 1QM 9:8; 18:2; lQHa 12:25; 4Q511 fragment 3, 5:11;
204
mrr-Oi\ "day of YHWH."258 Nahum 2:11b is then reinterpreted and its reference to the
destruction ofNineveh and the restoration of Judah and Israel is used to describe the coming
judgment on Qumran's enemies. Psalm 17:1a is quoted - oriented by the recurring phrase
[TOY! mrftQ - and is followed by a pesher. The pesher is also oriented by the phrase
ETDTJ mroa, and begins with [ npD BPS TlOiP ~\m, "that a man will arise from the
hou[se of ...]."259 The fragmentary nature of 4Q177 leaves uncertainty, but this may also be
an explicit messianic reference.
The following discussion is also oriented by the phrase □,0Y7 rTHnxn and includes a
plea, njirr mo, "Return, O YHWH."260 Thus, Psalm 17:13a's plea: HIIT noij?, "Rise up,
YHWH," may be viewed as answered by YHWH in the judgment of the Qumran
community's enemies and in the restoration of the Qumran community. The composite
citation of Deuteronomy 7:15a, Psalm 16:3a, (possibly Joel 2:2b) Nahum 2:11b, and Psalm
17:1a is reinterpreted as applying to [TOT! mnx and as being fulfilled when YHWH will
judge the enemy and restore the □ipi7p.
A reference to iTTirP ,X[ DX, "the offspring of Judah," followed in the next line
by the reference □'TiJJf ID] "and to his seed forever,"261 may also be explicitly
messianic in outlook. Both of these phrases precede a quotation of Hosea 5:8a. The Hosea
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5:8a citation is appropriated in describing the coming judgment upon the enemy. Thereby,
an oracle originally describing the day of punishment when YHWH would become the
enemy of Israel is reinterpreted as applying to Qumran's enemies. The apocalyptic
11Q17 9:4; 11QT 51:8; 11Q11 5:6; 11Q20 15:2-3, etc.), (2) faithful Israelites who are already with YHWH in
the heavenly council (e.g., lQSb 4:26; 1QS 11:7-8; 1QM 12:1-2; 4Q502 fragment 1, 9:1, etc.), (3) angels (e.g.,
lQSb 1:5). Almost all of the occurrences clearly refer to faithful Israelites, whether in the heavenly council or
still living. Often, D'tiiHp is used such that the referent is unclear - either living Qumran community members
or those in the heavenly council could be intended. With the appropriation of Psalm 16:3a, which includes the
qualification of the CTttfilp as being [)*7]XD, "in the land," the connotation appears to be the Qumran
community. Accordance, s.v. "□,t017p"; Abegg, Concordance, s.v. "tinp," "2il7p."
258 See Appendices 9 and 10, Milgrom and Novakovic, "Catena A," 289. Cf. Joel 2:2b. The word
order between iTTl] and liTlOD is opposite from the MT. The first three characters of liTIOD come from fragment
2; the final two characters come from fragment 24.
259
4Q177 fragments 1-4, 14, 24, 31, line 6. The interpretation may also include appropriation of
Zephaniah 3:4a in line 7. See Appendix 10.
260 4Q177 fragments 1-4, 14, 24, 31, line 9.
261
4Q177 fragments 1-4, 14, 24, 31, lines 12-13. Cf. Psalm 89:5, Tnrn piri? px □bw~ip
npO pKQ? Ynr-np, "I will establish your seed forever and build up your throne to all generations. Selah."
Also see Psalm 89:27-8; 2 Samuel 7:12, 14; Psalm 2:7.
262 Hosea's trumpet may be identified either as "the Book of the Law again" (Strugnell, "Notes en
marge," 241; Steudel, Der Midrasch, 109; cf. lQpHab 5:9-12; 4QpIsac 23, 2:14a) or as "the book of the Second
Law" (DJD 5, 68). See Schiffman and VanderKam, eds., Encyclopedia, s.v. "Catena." Steudel also
reconstructs HD73 rn2f12Sn rmni"!] at the beginning of 4Q177 fragments 1-4, 14, 24, 31, line 14 and suggests
an appropriation ofHosea 5:8b. Steudel, Der Midrasch, 73. See Appendix 10.
263 Cf. Amos 9:2-4; 2 Kings 15:27-30.
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eschatological victory is then announced with the phrase nod mrun br HiT£> mpm
□]n"T1, "and Jacob will stand on the winepresses and rejoice over th[eir] downfall."264
A quotation of Jeremiah 18:18b, which describes plots against Jeremiah, is applied in
a composite citation to the enemies of the Qumran community and is oriented by mnxb
265 ... .
□,D[,]n. After the Jeremiah citation, the composite citation immediately continues
Til HON HG7N,266 "as David said." A quotation of Psalm 6:2-6a is then appropriated in a
plea for YHWH's rescue. The following pesher interpretation is oriented by JTHnN ^
Cra,0[n and further describes the devastation of the Qumran community's enemies. Victory
is assured for nrrOCQ 1X31 100 lOHp1 *7N Tn[H, 267 "and the fejarers of God will
sanctify his name, and they will enter Zion with joy." Psalm 6:2-6a is reinterpreted as a
Davidic prophecy that is fulfilled in □""DTI mnx, when the Qumran community prevails
over its enemies.
Thus, 4Q177 focuses on that time when the □,OiHp of Psalm 16:3, the holy ones, i.e.,
the Qumran community, will triumph over their enemies. The biblical proof texts are mainly
the incipits and first verses of Psalms 6, 11, 12, 13, 16, and 17. Other prophetic and
apocryphal texts are quoted as supporting texts with many others alluded to in the phrasing
968
of 4Q177. Thereby, the Psalm incipits and first verses quoted may invoke the entire
Psalm referenced. 4Q177 appropriates these Davidic individual laments and psalms of
thanksgiving as Davidic oracles assuring the Qumran community of victory and restoration
in [toti rrnns.
In summary, Psalm 11:1a, 2 is quoted and interpreted as a Davidic oracle that is
realized in the fleeing of the Qumran community from its enemy. A deliverer comes into
view in the quotation of Psalm 12:7, with its interpretation utilizing Zechariah 3:9a. Psalm
13 is also appropriated as an oracle that will find its fulfillment in the apocalyptic
eschatological victory over the Qumran community's enemy. The composite citation
including the conflation ofDeuteronomy 7:15a and Psalm 16:3a; (possibly Joel 2:2b) Nahum
2:1 lb; and Psalm 17:1a is interpreted as being realized for the CPEi'np in CPOT! lYHnN when
YHWH will bring restoration. The interpretation of this composite citation may include an
264
4Q177 fragments 1-4, 14, 24, 31, line 15. Cf. Isaiah 63:2-3; Lamentations 1:15; Joel 3:13;
Revelation 14:19-20; 19:15.
265 Steudel suggests the possibility of reconstructing Ezekiel 22:20c preceding the Jeremiah 18:18b
quotation. Steudel, Der Midrash, 113. See Appendix 10.
266
4Q177 fragments 12-13, 1:4.
267
4Q177 fragments 12-13, 1:12.
268 See Steudel, Der Midrasch, 71-80; Strugnell, "Notes en marge," 236-48; Milgrom and Novakovic,
"Catena A," 286-303.
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explicit messianic reference in its phrase: [ D]"QD D'K T)OIP ~1©K, "that a man will arise
from the hou[se of ...]. Psalm 6:2-6a is appropriated as an oracular Davidic plea for
YHWH's rescue that finds its fulfillment in the victory and restoration of the Qumran
community.
Like in the messianic arguments of 4Q174 and 11Q13, 4Q177 uses Psalms as the
basis for claiming that the Qumran community inherits the promises of the Davidic tradition.
In the appropriation of these Psalms, 4Q174, 11Q13, and 4Q177 share a common
understanding that David is speaking prophetically about a coming Messiah. In 4Q174 and
in 4Q177, the realization of the Psalms is understood to be in the emergence of a Davidic
Messiah who will bring about ultimate victory and restoration.
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CHAPTER 5
THE APPROPRIATION OF PSALM 16
IN ACTS 2:14-36 AND 13:16-41
A. Psalms in Luke-Acts
The Book of Psalms, by most counts, is the most quoted book in the New Testament.1
Hans-Joachim Kraus points to the importance of the genre of the Psalms in the life of the
early Christian communities. Kraus notes that not only are traditional Psalms used in the
communities in preaching (e.g., Acts 1:20; 13:33) and worship (e.g., 1 Corinthians 14:26;
Ephesians 5:19-20; Colossians 3:16),2 but that the communities also pattern and create "new"
psalms (e.g., Luke 1:46-55, 68-79; 2:29-32; Revelation 4:8, 11; 5:9-10, 12-3; 11:17-8; 15:3-
4; 19:6-8). Various types of Psalms are used by the early Christian communities to express
their story - portions of hymns, royal psalms, individual psalms of lament, enthronement
psalms, psalms of confidence, individual thanksgiving psalms, historical psalms, communal
laments, wisdom compositions, and mixed types.4 As evident from their New Testament
usage, the Psalms are formative and authoritative for early Christian communities and give
voice to their beliefs.
A developed use of psalmody within early Judaism reveals changes in interpretation
of Psalms that may help explain why New Testament documents portray the Psalms as being
used primarily as prophetic proof texts in articulating the fulfillment of prophecy in present
time.5 New Testament examples include the prophetic citations of royal psalms at the end of
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Matthew, the imitations of eschatological psalms in Luke and Revelation, the christological
1 See Appendices 11,12 and 13. Also see Tanner, The Book ofPsalms, 60; Bratcher, Old Testament
Quotations in the New Testament (New York: United Bible Societies, 1984), 84-86; Henry Shires, Finding the
Old Testament in the New (Philadelphia: Westminster, 1974), 15; 219-27; Edward Dalglish, "The Use of the
Book of Psalms in the New Testament," Southwestern Journal ofTheology 24 (1987): 27.
2 Martin Hengel proposes that Psalms and other early "inspired songs" were an important medium for
christological insights and claims. These compositions were understood by early Christians as prophectic
oracles and seem to have been particularly associated with worship settings. Martin Hengel, Studies in Early
Christology (Edinburgh: T&T Clark, 1995), 227-91. Also see Larry W. Hurtado, Lord Jesus Christ: Devotion
to Jesus in Earliest Christianity (Grand Rapids: Eerdmans, 2003), 73, 112, 146-9, 505-8, 514, 592-3, 605-6,
609-10.
3 See Hans-Joachim Kraus, Theology of the Psalms, trans. Keith Crim (Minneapolis: Augsburg, 1986),
177-80; Gunkel and Begrich, Introduction, 4; Hurtado, Lord Jesus Christ, 146-9, 505-8, 514, 592-3, 605-6,
609-10.
4 See Dalglish, "The Use," 26; Appendices 2, 3, 11, and 13.
5 See Appendices 11, 12, and 13.
6
E.g., Psalm 8:3 in Matthew 21:16; Psalm 118:22-3 in 21:42; Psalm 110:1 in 22:44; Psalm 118:26 in
23:39; Psalm 110:1 in 26:64; Psalm 22:1 in 27:46.
7
E.g., Luke 1:46-55, 68-79; 2:29-32; Revelation 4:8, 11; 5:9-10, 12-3; 11:17-8; 15:3-4; 19:6-8.
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citations of Psalms in Romans, the pesher-style interpretations in John, as well as the
historicized proof-texting from Psalms in the speeches in Acts.10 While each New Testament
work uses the Psalms as prophetic texts in different ways, it is clear that the New Testament
writers are building upon already established practices. New Testament authors use current
practices to their advantage by interpreting a Psalm christologically and illustrating how
earlier prophecies had now been fulfilled.11
Believing that the latter days are at hand, the first Christians find that the resurrection
of Jesus proves him to be Messiah. Thus, the person of Jesus becomes central to the
Christians' apocalyptic eschatological affirmation. This accounts for the essential difference
between the early Christian use of Scripture and the early Jewish use of Scripture. For
example, in the Pseudepigrapha the explicit messianic references generally are not central to
the main theme. In the Qumran literature, explicit messianic references generally fit into a
larger pattern of apocalyptic eschatological expectation. Thus, apart from royal psalms (e.g.,
Psalms 2; 89; and 110) which are necessarily messianic when appropriated in an apocalyptic
eschatological perspective, a great number of Scripture proofs used messianically by the
early Christians appear to have been appropriated previously in predominantly apocalyptic
• 12and eschatological passages.
Luke-Acts is a form of apologetic history that portrays the Christians' relationship to
the Greco-Roman empire and to the emerging Judaism of their time.13 In his characters'
speeches, "Luke"14 shows the first Christians interpreting Scripture texts that comprise the
common symbolic world of messianic and non-messianic Jews of the first century. Past
analysis has demonstrated that Luke uses speeches in the same way and for the same
purposes as other Hellenistic historians.15 The author places his speeches strategically to
8
E.g., Psalm 44:22 in Romans 8:36; Psalm 19:4 in 10:18; Psalm 69:22-3 in 11:9-10; Psalm 69:9 in
15:3; Psalm 18:49 (= 2 Samuel 22:50) in 15:9; Psalm 117:1 in 15:11.
9
E.g., John 12:38; 15:25; 18:9; 18:32; 19:24; 19:28; 19:36. Since the pesher formula is not used,
these appropriations will be considered similar to the Qumran pesharim in interpretive style but not as an
equivalent form. Cf. CD 1:13.
10 See Appendix 13.
11 See Lindars, New TestamentApologetic, 272-86; Appendices 11 and 13.
12 See Oscar Cullmann, The Christology of the New Testament (Philadelphia: Westminster, 1959), 13-
50, who argues that an eschatological interpretation of the person of Jesus is the foundation of Christian
doctrine. Also see Jean Danielou, The Theology ofJewish Christianity, trans, and ed. John A. Baker (London:
Darton, Longman & Todd, 1964), 7-54, 179-204, 377-404, who argues similarly. Also see Appendices 2 and 3.
13 See Marion L. Soards, The Speeches in Acts: Their Content, Context, and Concerns (Louisville, Ky.:
Westminster/John Knox, 1994), 1-13, 31-8.
14 Or the persons involved in producing Luke-Acts. For discussion see Haenchen, Acts ofthe Apostles,
4-50; E. Earle Ellis, The Making ofthe New Testament Documents (Leiden: Brill, 1999), 377-400.
15 Gerd Ltidemann, Early Christianity According to the Traditions in Acts, trans., John Bowden
(London: SCM, 1989), 47-8; Eduard Schweizer, "Concerning the Speeches in Acts," in Studies in Luke-Acts:
Essays Presented in Honor ofPaul Schubert, ed. Leander E. Keck and J. Louis Martyn (New York: Abingdon,
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provide an interpretation of the story that he is narrating. In this sense, Luke's speeches are a
form of authorial commentary. Thus, Luke may be understood to make an extended
argument similar to haggadic midrash16 through several speeches - thereby unifying his
narrative. 7
Like other early Christian writings, "proof from prophecy" is an important aspect of
1 R
Luke's apologetic agenda. His narrative seeks to demonstrate that the events of Jesus' life,
death, and resurrection are all "in fulfillment" of Scripture. Luke extends the argument from
prophecy by including the development of the messianic community (e.g., Acts 3:24; 13:40;
15:15). His narrative seeks to portray "the things brought to fulfillment among us" (Luke
1:1), and the demonstration includes showing how texts of Scripture find their TeXos in the
recent past or the present of his readers.19
Luke generally avoids the formulaic correlation of text and event favored by the
Gospel of Matthew. In his Gospel, Luke is fonder of general summation than of direct
correlation. For example, when the risen Jesus opens his followers' eyes to the meaning of
Scripture we read, '"Was it not necessary that the Messiah should suffer these things and
then enter into his glory?' Then beginning with Moses and all the prophets, he interpreted to
them the things about himself in all the Scriptures" (Luke 24:26-27).
As seen most plainly in Luke's birth narrative, a sort of haggadic midrash refines the
notion of prophetic fulfillment by the narrative echoing and alluding to Scripture in Luke's
20
use of language and in his shaping of stories to evoke scriptural precedents. For example,
1966), 208; Henry J. Cadbury, "The Speeches in Acts," in Additional Notes to the Commentary, ed. Kirsopp
Lake and Henry J. Cadbury, vol. 5 of The Beginnings of Christianity, ed. F. J. Foakes Jackson and Kirsopp
Lake, part I, The Acts of the Apostles (London: MacMillan, 1933), 402-27; Martin Dibelius, "Paul on the
Areopagus," and "The Speeches in Acts and Ancient Historiography," both in Studies in the Acts of the
Apostles, ed. Heinrich Greeven, trans. Mary Ling (London: SCM Press, 1951), 26-77 and 138-85; "Literary
Allusions in the Speeches of Acts," in Studies in the Acts of the Apostles, ed. Heinrich Greeven, trans. Mary
Ling (London: SCM Press, 1951), 186-91.
16 See pages 8-9, footnote 36; page 14, footnote 68.
17 See Soards, The Speeches in Acts, 12; Luke Timothy Johnson, Septuagintal Midrash in the Speeches
ofActs: The Pere Marquette Lecture in Theology, 2002 (Milwaukee, Wis.: Marquette University Press, 2002),
47-8.
18 See Bock, Proclamation, 13-54; Nils A. Dahl, "The Story of Abraham in Luke-Acts," in Studies in
Luke-Acts: Essays Presented in Honor ofPaul Schubert, ed. Leander E. Keck and J. Louis Martyn (New York:
Abingdon, 1966), 139-58. Charles Talbert rightly warns against exaggerating the importance of this motif as a
single interpretive lens. Charles H. Talbert, "Promise and Fulfillment in Lukan Theology." In Luke-Acts: New
Perspectives from the Society ofBiblical Literature, ed. Charles H. Talbert (Nashville: Abingdon, 1966), 91-
103.
19 For a review of Luke's use of Scripture in general see Mark L. Strauss, The Davidic Messiah in
Luke-Acts: The Promise and Its Fulfdlment in Lukan Christology, Journal for the Study of the New Testament
Supplement Series 110 (Sheffield: Sheffield Academic Press, 1995), 15-8; 65-6; Robert L. Brawley, Text to
Text Pours Forth Speech: Voices ofScripture in Luke-Acts (Bloomington, Ind.: Indiana Unversity Press, 1995),
5-8; Appendices 12 and 13.
20 See Raymond E. Brown, The Birth of the Messiah (Garden City, N.Y.: Doubleday, 1993), 235-468;
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Luke's birth narrative gives special emphasis to Jesus' descent from David.21 Luke indicates
that both Jesus and his forerunner were born into a circle of pious people who looked for the
near fulfillment of the ancestral hope of Israel and associated that fulfillment with the
coming of the long-expected prince of the house of David. In this regard, Luke's characters
show a striking affinity with the pious circle from which, only decades earlier, the Psalms of
Solomon came, with their reprobation of the Hasmoneans who had "laid waste the throne of
David," and with their prayer that God would soon raise up the rightful heir to that throne.22
The prophecies would then be realized that Jerusalem would once again be known as the city
of righteousness: "for all will be holy, and their king is the anointed Lord (xplotos
Kupios)."23
Luke focuses on the resurrection from an exaltation-enthronement perspective and
interprets the events of the resurrection in light of Davidic messianism. Luke's applied
messianism stands in a tradition within Judaism that interprets the appearance of the future
Davidic king as "a raising up" by God.24 The eschatological interpretation of royal Psalms,
especially 2 and 110, which had a long history of usage in Judaism, is applied to the
resurrection of Jesus. This early christological interpretation, which focuses on the
resurrection as Jesus' exaltation to messiahship, may be seen most clearly in Romans 1:3-4,
Acts 2:22-36, and in Acts 13:33.
Craig A. Evans and James A. Sanders, "Gospels and Midrash: An Introduction to Luke and Scripture," James
A. Sanders, "A Hermeneutic Fabric: Psalm 118 in Luke's Entrance Narrative," and Craig A. Evans, "The
Prophetic Setting of the Pentecost Sermon," all in Luke and Scripture: The Function of Sacred Tradition in
Luke-Acts, ed. Craig A. Evans and James A. Sanders (Minneapolis: Fortress, 1993), 1-13, 140-53, 212-24.
21 See especially Luke 1:32-33 echoing 2 Samuel 7:8-16 and Luke 1:67-79; 2:1-5; 3:23-38. Joel B.
Green, The Gospel of Luke, The New International Commentary on the New Testament (Grand Rapids:
Eerdmans, 1997), 33-190; Joseph A. Fitzmyer, The Gospel According to Luke: Introduction, Translation, and
Notes, 2 vols, The Anchor Bible (New York: Doubleday, 1970, 1985), 1:303-447; Brown, Birth, 239-496,
especially 310-11; I. Howard Marshall, The Gospel of Luke: A Commentary on the Greek Text, The New
International Greek Testament Commentary (reprint, Grand Rapids: Eerdmans, 1989), 39-174; George B.
Caird, The Gospel ofSt. Luke (London: Adam & Charles Black, 1968), 47-78.
22 Psalms ofSolomon 17:5-36, especially verse 21, and see R. B. Wright, "Psalms of Solomon," in Old
Testament Pseudepigrapha, vol. 2, ed. James H. Charlesworth (Garden City, N.Y.: Doubleday, 1983), 639-70;
Herbert S. Ryle and Montague R. James, Psalmoi Solomontos: Psalms of the Pharisees, Commonly Called the
Psalms ofSolomon (Cambridge: Cambridge University Press, 1891); Appendices 5, 7, and 8.
23 See Psalms ofSolomon 17:32 and Luke 2:10-11.
24 See Appendix 5.
25 See Appendix 8; James D. G. Dunn, The Acts of the Apostles, Narrative Commentaries, (Valley
Forge, Pa.: Trinity, 1996), 27-8; Hendrikus W. Boers, "Psalm 16 and the Historical Origin of the Christian
Faith." Zeitschrift fur die Neutestamentliche Wissenschaft und die Kunde der Alteren Kirche 60 (1969): 105-10;
Marshall, Acts, 72.
26 See Christopher J. Whitsett, "Son of God, Seed of David: Paul's Messianic Exegesis in Romans 1:3-
4," Journal ofBiblical Literature 119 (2000): 661-81; John H. Hayes, "The Resurrection as Enthronement and
the Earliest Church Christology," Interpretation 22 (1968): 333-45.
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Further, the speech in Acts 2 appears in a setting that is fundamentally indebted to the
prophetic tradition as found in Joel.27 Not only does the formula "this is that which was
spoken through the prophet Joel" (Acts 2:16) introduce the quotation of Joel 3:1-5 (LXX
2:28-32) and lead into Peter's speech, but the setting that Luke has created for Peter's speech
is constructed using language and images from Joel.28 In addition to Joel's language, Luke
adds his own. The LXX Joel 2:28-32 reads peTot TauTa, "after these things," in agreement
with the MT whereas Luke has ev Tats eaKcrrai ppepais Xeyei o 0eos, "in the last days
God says" (2:17).29 Luke has Trpo(f>r|T€i)aoi)(Jiv "and they will prophesy," in Acts 2:18 in
addition to the one usage already present in MT Joel 3:1. Rather than the LXX's "wonders
in the heaven and on the earth below," Luke has in 2:19 "wonders in heaven above and signs
on earth below." Luke has added the adverb KctTto, "below," as well as the substantive
TO
o'qpeta, "signs." With Luke's citation of Joel, Luke makes the gift of the Holy Spirit the
fulfillment of a divine oracle ("God says"),31 an eschatological event ("in the last days"), one
that is emphatically prophetic in nature ("they shall prophesy"), and one that is demonstrated
by "signs and wonders" like those associated in apocalyptic eschatological tradition.
Luke has made the Joel citation a key passage for understanding Pentecost and also
for following the entire course of his subsequent narrative in Acts.32 Craig A. Evans
27 For the argument that the author is also heavily influenced by Jewish traditions about the Festival of
Weeks see James C. VanderKam, "The Festival of Weeks and the Story of Pentecost in Acts 2," in From
Prophecy to Testament: The Function of the Old Testament in the New, ed. Craig A. Evans (Peabody, Mass:
Hendrickson, 2004), 185-205.
28 The setting and argument of Acts 2:14-36 parallels that of Testament ofJudah 24:1-8 in following
Joel 3 and in Messiah pouring out the Spirit. Kee, "Testaments," 801. See Craig A. Evans, "The Prophetic
Setting of the Pentecost Sermon," Zeitschrift Fur Die Neutestamentliche Wissenschaft 74 (1983): 148-50, who
notes twenty words in Luke's narrative and in Peter's opening remarks that may be traced to Joel. Of the
shared language, of special importance are the following verbs: geGueiu ("to be drunk") occurs only six times
elsewhere in the New Testament; ouyxetu ("to bewilder") occurs only three other times in the New Testament
- all in Acts (9:22; 21:27, 31); evomCeaGou ("to pay attention") is a New Testament hapax legomenon. This
passage is also cited in Romans 10:13 and Revelation 6:12.
29 No known Greek manuscript contains this reading. See Metzger, Textual Commentary, 256;
Fitzmyer, Acts, 252; C. K. Barrett, A Critical and Exegetical Commentary on the Acts of the Apostles. Vol. 1:
Preliminary Introduction and Commentary on Acts 1-14, The International Critical Commentary (Edinburgh:
T&T Clark, 1994), 129, 136.
30 For all of the textual issues, which do not appear to be the cause of these differences, see Steyn,
Septuagint Quotations, 74-100; Traucott Holtz, Untersuchen iiber die Alttestamentliche Zitate bei Lukas
(Berlin: Akadamie-Verlag, 1968), 5-14; Richard F. Zehnle, Peter's Pentecost Discourse: Tradition and Lukan
Interpretation in Peter's Speeches ofActs 2 and 3 (Nashville: Abingdon, 1971), 28-33. The phrase Tepaja Kai
appeia is derived from the LXX and also occurs in Acts 2:43; 4:30; 5:12; 6:8; 7:36; 14:3; 15:12. In Acts 2:22,
with the phrase icaOus auTol oi'SaTe, Peter regards these as facts known to his audience.
31 God is also the subject of the verbs: eTTOiTioeu (verses 22, 36), aveoTT\aev (verses 24, 32), and
Xveras (verse 24); and Jesus is the object (verses 22, 23, 24, 32, 36). With the employment of fjvepeu /
ayeoTr|CTeu (Acts 2:24, 32; 3:15; 4:10; 5:30; 10:40; 13:30, 33, 34, 37; 17:31) Luke uses a transitive verb with
reference to the resurrection of Jesus (intransitives occur in Acts 10:41; 17:3).
32 See Luke Timothy Johnson, The Acts of the Apostles, Sacra Pagina, ed. Daniel J. Harrington
(Collegeville, Minn.: Liturgical Press, 1992), 53-6.
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designates this phenomenon in Acts as "prophetic narrative" in that it is a narrative based on
the New Testament author's scriptural exegesis, which Evans finds analogous to Qumran
pesher exegesis. In the speeches of Peter and Paul in Acts 2 and Acts 13, we will find
Luke's argument similar to haggadic midrash in style. Therein, LXX Psalm 15 is treated as
a Davidic oracle and is used as an historicized proof text and as a tool to link together other
prophetic texts. Indeed, LXX Psalm 15:8-11 serves as the rhetorical and theological
centerpiece of the Pentecost speech.
Luke quotes Scripture extensively showing, as Jesus told his followers, "that
everything written about me in the Law of Moses and the Prophets and the Psalms must be
fulfilled" (Luke 24:44). In the Gospel we find fifteen direct citations from Scripture.34 They
are introduced variously, and by various characters. The most elaborate introduction of
Scripture is clvtos yap Aaui.8 Xeyei ev (3[(3\w t[fa\pu)V, "David himself says in the book of
Psalms" (Luke 20:42). With the exception of the citation from Isaiah 40:3-5 in Luke 3:4-6 -
which follows and expands Mark 1:2-3 - all the citations in the Gospel occur in spoken
discourse rather than in narrative exposition. Luke expands his practice of interpreting
or
Scripture through the speech of characters in his second volume.
Luke's use of scriptural citations follows the nuances of the LXX translation. For
example, in Peter's first discourse in Acts, he speaks concerning the need to replace the
traitor Judas (Acts 1:16-25).37 Peter cites two passages from the Psalms with reference,
io
respectively, to the death of Judas and the need to replace him. Peter begins, "the Scripture
had to be fulfilled, which the Holy Spirit through David foretold concerning Judas." His first
citation is from LXX Psalm 68:26, which reads "yevqGqTw f| etTauXts' auTOi) eprpios Kai
pf] eora) o KaToiKwv ev airrrj," "Let his homestead become desolate, and let there be no
one to live in it" (Acts 1:20). This citation has modifications from the LXX, which is close
TQ
to MT Psalm 69:25. Luke uses the citation to refer to Judas's death and to the vacancy in
the apostolic office his death created.
33 Evans, "Prophetic Setting," 150.
34 Exodus 20:12-16/Deuteronomy 5:16-20 (Luke 18:20); Deuteronomy 6:4/Leviticus 19:18 (Luke
10:27); Deuteronomy 6:13 (Luke 4:8); Deuteronomy 6:16 (Luke 4:12); Deuteronomy 8:3 (Luke 4:4); Isaiah
8:14-15 (Luke 20:17); Isaiah 40:3-5 (Luke 3:4-6); Isaiah 53:12 (Luke 22:37); Isaiah 56:7/Jeremiah 7:11 (Luke
19:45); Isaiah 61:1,2; 58:6 (Luke 4:18-19); Malachi 3:1 (Luke 7:27); Psalm 31:5 (Luke 23:46); Psalm 91:11-12
(Luke 4:10-11); Psalm 110:1 (Luke 20:42); Psalm 118:22-23 (Luke 20:17); Psalm 118:26 (Luke 19:37).
35 See Appendix 13.
36 See Jacques Dupont, The Salvation ofthe Gentiles: Essays on the Acts ofthe Apostles, trans. John R.
Keating (New York: Paulist, 1979), 103-60; Steyn, Septuagint Quotations, 49-63.
37 See Jacob Jervell, Luke and the People of God (Minneapolis: Augsburg, 1972), 75-112. For
discussion of all of the textual issues involved with this discourse, see Steyn, Septuagint Quotations, 46-61.
38 For a discussion of this passage, see Steyn, Septuagint Quotations, 38-63. Also see Appendix 13.
39 Ibid. LXX Psalm 68:26: "yevq0f|tcj q eirauXis auTtov fipqp.cjp.evTi Kal ev toIs cncqvupaaiv
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With no transition, Luke has Peter add another citation, this one from LXX Psalm
108:8: "rf|v emcrKOTTf|u avrov Xafierto eTepos," "Let another take his office." The citation
works effectively to provide scriptural warrant for the election of Matthias as Judas's
successor. The Hebrew of MT Psalm 109:8, "inx np1 imps, can include the LXX's
meaning40 but the semantic range of "IpB (rnjPB) is quite diverse and its usages are varied.41
For Luke's purposes, the LXX's emaKOTrr|y works well since connotations of ecclesiastical
leadership are established for Luke's readers, as seen in Acts 20:28.42
A clear example of Luke's reliance on specific shades of meaning in the LXX is the
citation of Amos 9:11-12 in Acts 15:16-17.43 This citation occurs at the conclusion of the
Jerusalem Council where it is decided that the Gentile mission is legitimate and that Gentile
converts do not need to practice the customs of the Jewish nation in order to be full-fledged
members of the people of God.44 The first part of Luke's citation from Amos is virtually the
same as the LXX and the MT. According to Acts 15:16, "peTot TauTa dvaoTpeiJito Kal
duoiKoboprjaw Tqv aKr|ur|u (HBO) AaulS Tqu TTeiTTWKutau Kal Ta KaTectKappeya auTrjs
dyoLKo8o|ifja(i) Kal duopGtocrw auTwu," "after these things I will return, and I will raise up
the booth of David that is fallen and repair its breeches and raise up its ruins, and I will
restore it." This serves as a proof text for understanding the Jewish messianists as the
"restored Israel." In Jerusalem, God has now "raised up the fallen tent of David."45
But Luke's citation continues, "ottw? an eKCriTrjawCTtu ol KaTaXoiTTOi t<3u
duBpuTTaiu Toy KUptov Kal TTavTa Ta eGvr] ecj)' ous emK6KXr)Tai to ovopa pou en'
auTous, Xeyet Kupios ttoicov TauTa," "so that the rest of humanity might seek the Lord,
and all the Gentiles upon whom my name has been invoked, says the Lord who is doing
these things." The LXX is significantly different than MT Amos 9:12, which reads
auTwv pr| eario o KaToiKwv." Luke has changed the plurals of the LXX to the singular (to fit the citation to
Judas), used the pronoun in place of the LXX's "their tents," and reversed the word order in the second phrase.
40
See, e.g., 2 Chronicles 23:18; 2 Kings 11:18; HALOT, s.v. "TpS".
41 A variety of words are used to translate the root "IpS, and noun forms, in the LXX. The verb is
found over forty times among the nonbiblical manuscripts from Qumran, also with varied usage. See Hatch
and Redpath, Concordance, s.v. ""IpS" and "emuKOTTfi"; NIDOTTE, s.v. "IpS," by Tyler F. Williams; BDB,
s.v. "IpD"; Abegg, Concordance, s.v. ""IpS"; Accordance, s.v. "IpS."
42 See Appendix 13.
43 For discussion of the textual issues involved, see Haenchen, Acts of the Apostles, 440-50 and F. F.
Bruce, The Acts of the Apostles: The Greek Text with Introduction and Commentary (reprint, Grand Rapids:
Eerdmans, 1986), 340-341.
44 See Nils A. Dahl, '"A People for His Name' (Acts XV. 14)," New Testament Studies 4 (1957-58):
319-27.
45 For discussion, see Jacob Jervell, "The Church of Jews and Godfearers," in Luke-Acts and the
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"In order that they may possess the remnant of Edom and all the nations who are called by
my name, says YHWH who does this." The LXX's <EK£r|Tfjcrwcriv ol kutuXoittol Ttov
dvGpcoTTWv, "the rest of humanity might seek," from the MT's Di"TX nn*TO~nX TO"!",
"possess the remnant of Edom," is what Luke uses.46 The MT of Amos envisions a restored
Davidic dynasty in an expansionist mode. The LXX speaks of a restored people that attracts
humanity to itself. It is the LXX sense that Luke then has James employ as a text that
prefigures the Gentiles being attracted into the "restored people ofGod."
Within the general schema of promise and fulfillment Luke does not confine himself
to a single mode of citing and interpreting Scripture, but uses a variety of interpretive
methods.47 For example, Stephen's speech before the Sanhedrin (Acts 7:2-53) consistently
employs the LXX text itself but rereads Scripture in a fashion that might broadly be called a
sort of Targum. Psalm 105 demonstrates that a didactic recapitulation of Israel's relations
with God is a traditional form49 available to Luke. Like 1Q20 (Genesis Apocryphon50),
51 52
1Q17-1Q18 (Jubilees ), and Pseudo-Philo's Biblical Antiquities, Luke interweaves parts
of the LXX biblical text and his own contributions in what might be designated a targumic
style.53 Unlike Josephus's Jewish Antiquities54 and Philo's On Abraham, On Joseph, and On
46 The LXX appears to have read TOT1 (from 2TP) as intp-JT or lEhT and DHK as DIX.
47 Talbert, "Promise and Fulfillment," 93.
48 Haenchen, Acts of the Apostles, 278-90; Johnson, Septuagintal Midrash, 29. On the textual issues
involved in Acts 7:2-53, see Haenchen, Acts of the Apostles, 278-90 and Bruce, Acts: The Greek Text, 190-209.
Unless mentioned, none of the textual issues appears to alter the argument of this speech. See Juel, Messianic
Exegesis, 82. Acts 7 may be understood more broadly as an example of the "Rewritten Bible" genre (along
with , e.g., Deuteronomy 15:12-18; 16:1-8; 1, 2 Chronicles, Psalm 78, 105, 106; Hebrews 11; Sirach, Jubilees,
Wisdom of Solomon, 1 Enoch 6-11, etc.). For discussion, see Coggins and Houlden, Dictionary, s.v.
"Rewritten Bible." For a full discussion of the phenomenon prior to Acts, see Fishbane, Biblical Interpretation,
especially 281-440; Exegetical Imagination, 1-21; Ruger, "Oral Tradition," 107-20; Talmon, "Oral Tradition,"
121-58, who locates "Rewritten Bible genre" within the process of "oral tradition"; Harrington, "The Bible
Rewritten," 239-46.
49 Also see the parallel in Acts 13:16-52. Further analogies for outlines of "history reference" include
Deuteronomy 6:20-34; 26:5-9; Joshua 24:2-13; Nehemiah 9:6-31; Judith 5:6-18; 1 Maccabees 2:52-60; Psalms
78; 106; 136; Wisdom of Solomon 10; Sirach 44-50; 3 Maccabees 2:2-12; 4 Ezra 3:4-36.
50 See Martinez, Dead Sea Scrolls, 1:28-48.
51 See Orval S. Wintermute, "Jubilees," in The Old Testament Pseudepigrapha, vol. 2, ed. James H.
Charlesworth (Garden City, N.Y.: Doubleday, 1983), 35-142; James C. VanderKam, The Book of Jubilees
(Sheffield: Sheffield Academic, 2001), 86-142.
52 See Daniel J. Harrington, "Pseudo-Philo," in The Old Testament Pseudepigrapha, vol. 2, ed. James
H. Charlesworth (Garden City, N.Y.: Doubleday, 1983), 297-378.
53 See Josep Ribera, "The Targum: From Translation to Interpretation," and Avignor Shinan, "The
Aggadah of the Palestinian Targums of the Pentateuch and Rabbinic Aggadah: Some Methodological
Considerations," both in Derek R. G. Beattie and Martin J. McNamara, eds., The Aramaic Bible: Targums in
Their Historical Context, Journal for the Study of the Old Testament Supplements 166 (Sheffield: Sheffield
Academic, 1994), 218-25 and 203-217.
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Moses,55 which follow the Bible's story line but freely transpose it into their own language,
Luke does not rewrite the story in his own words.56 Rather, Luke follows the LXX diction in
the telling of his own version of the story as he appropriates LXX texts.57 Luke - also
similar to the Targumim - amplifies elements of the biblical story and fills in the gaps by
means of appropriating traditions.
For example, the MT and the LXX Exodus contain no information about Moses'
r o
education in the house of Pharaoh. Josephus provides a sketch of a childhood challenge to
Moses and says that "he was educated with the utmost care."59 Philo pays particular
attention to Moses' education, stressing that he was instructed by Greek, Assyrian, Chaldean,
and Egyptian teachers, and that he progressed especially in moral virtue.60 Jubilees 47:9
insists that "Amran, [his] father, taught [him] writing" and says nothing further of Moses'
education at Pharaoh's court.61 Pseudo-Philo's Biblical Antiquities 9:16 says that Moses'
mother maintained his Hebrew name of Melchiel. 2 Artapamus's On the Jews (fragment 3)
makes Moses himself the teacher of Orpheus and the source of everything worthwhile in
Egyptian culture.63 Stephen's version succinctly adds "he was educated in all Egyptian
wisdom" (7:22). Like the parallel accounts, Stephen's speech fills in details. But as is
typical of Luke, his story editing is evident in the brevity of his account. Luke's interest
54
Josephus, Josephus, 9 vols, The Loeb Classical Library, trans. H. St. J. Thackeray et al. (Cambridge:
Harvard University Press, 1926-1965), vols. 4-9.
55 On Abraham, On Joseph, and On Moses, in Philo, 10 vols., Loeb Classical Library, trans. F. H.
Colson et al. (Cambridge: Harvard University Press, 1929-1962), vol. 6.
56 The biblical texts incorporated in the speech of Acts 7 include verse (3) Genesis 12:1; (5) Genesis
17:8; 48:4; (6-7) Genesis 15:13-4; (7) Exodus 3:12; (18) Exodus 1:8; (27-8) Exodus 2:14; (30) Exodus 3:2; (32)
Exodus 3:6; (33) Exodus 3:5; (34) Exodus 3:7, 8, 10; (35) Exodus 2:14; (37) Deuteronomy 18:15; (40) Exodus
32:1, 23; (42-3) Amos 5:25-7; (49-50) Isaiah 66:1-2.
57
E.g., Acts 7:14 includes the assertion that Jacob invited seventy-five relatives to Egypt. This
number follows the LXX of Genesis 46:27 and Exodus 1:5, while the MT reads "seventy."
58 Additional examples include (1) the statement in 7:2-3 that God had addressed Abraham when he
was in Mesopotamia (referring to Ur here), before he lived in Haran (but see Genesis 11:31; 12:4-5 suggesting
Abraham's departure from Haran); (2) the assertion in 7:4-7 that Abraham travelled after his father died (since
both the MT and LXX Genesis 11:26, 32; 12:4 seem to say that Abraham left his father, Terah, in Haran and
went to Canaan alone); (3) the assertion in 7:14 that Jacob was buried in Shechem (according to Genesis 50:13
Jacob was buried at Hebron); (4) the statement in 7:16 that Abraham bought the tomb in Shechem (according to
Genesis 33:19 and Joshua 24:32 it was Jacob who bought the tomb at Shechem); (5) in addition to the
description of Moses' education in 7:17-22, the description ofMoses as "beautiful before God" expands on the
LXX, which says only that Moses' mother saw that he was aaTetos, "beautiful." For discussion see James L.
Kugel, "Stephen's Speech (Acts 7) in Its Exegetical Context," in From Prophecy to Testament: The Function of
the Old Testament in the New, ed. Craig A. Evans (Peabody, Mass: Hendrickson, 2004), 206-18.
59
Josephus, Jewish Antiquities, 2:233-5.
60 Philo, Life ofMoses (De Vita Mosis), 1:21-31.
61 Wintermute, "Jubilees," 138-9.
62
Harrington, "Pseudo-Philo," 316.
63 John J. Collins, "Artapanus," in The Old Testament Pseudepigrapha, vol. 2, ed. James H.
Charlesworth (Garden City, N.Y.: Doubleday, 1983), 898-903.
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seems to be the way in which his characters carry forward the promises of God.64 Luke
appears to have edited his account of Joseph and Moses in such a way so as to demonstrate
how each fits into a pattern of sending and rejection so that these biblical examples point
forward to the sending and rejection of the prophet Jesus. Thus, Luke appears to develop a
Moses/Jesus typology.65 By his editing of the biblical narrative, Luke both reinforces the
prevailing view of the fundamentally prophetic character of Scripture and supports the
ideological position of his community that Scripture is best understood when read as
pointing toward the risen prophet, Jesus: "This is the Moses who said to the Israelites, 'God
will raise up for you a prophet from your brethren as he raised me up'" (Acts 7:37).
In the apostles' prayer of Acts 4:24-3066 we find a different sort of scriptural
interpretation. The prayer begins with an invocation that also functions to remind readers of
God's sovereign power: "Master! You are the creator of the heaven and the earth and the sea
and all the things that are in them. You are the one who said - through the mouth of David,
your servant, our father, through the Holy Spirit" (Acts 4:24-5). Luke makes it plain that
God spoke directly through David. Luke subsequently cites LXX Psalm 2:1-2, which is
understood thusly as a Davidic oracle.
The apostles' prayer then offers God an interpretation of what the Psalm really
means: "For in this city, they did truly gather together against your holy child Jesus whom
you anointed: Herod and Pontius Pilate, with the Gentiles and the people of Israel, in order to
accomplish everything your hand and will had determined would happen" (27-28). Luke
then offers a point-by-point fulfillment of the Davidic prophecy.67 In effect, Luke offers here
not a targumic retelling but a pesher-style interpretation. Like at Qumran, the text of
Scripture is maintained and the elements in the text are aligned with events in the
/TO
community's history. As at Qumran, the Psalm is applied as prophetic to the specific
circumstances of the community. Like at Qumran, hope is placed in the vindication to be
accomplished by God. And, as at Qumran, the interpretation involves making a point-by-
point identification between characters and events in the prophecy and the characters and
64 Fulfillment of God's promises is mentioned explicitly in 7:5, 17, and God's covenant is also
mentioned explicitly in 7:8.
65 See Earl Richard, "The Polemical Character of the Joseph Episode in Acts 7, " Journal ofBiblical
Literature 98 (1979): 255-67; Haenchen, Acts ofthe Apostles, 287-90; Ludemann, Early Christianity, 86-9.
66 For discussion of the textual issues involved see Haenchen, Acts of the Apostles, 225-9 and Bruce,
Acts: The Greek Text, 156-159.
67 Pilate = the ruler; Herod = the king; the procurator/soldiery = the nations/gentiles; the Jews = the
peoples. See Johnson, "Septuagintal Midrash," 32-3.
68 That Luke is using a pesher-siyXe. method is demonstrated by his adherance to the text of LXX
Psalm 2:1-2. Luke's use ofXaotg TaparjX (this plural usage being Luke's only instance of him not using the
singular Xaog when referring to Israel as a religious entity - and being the better attested and more difficult
reading) shows Luke respecting the pesher-style interpretation.
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events in the community's shared story. Luke carries out, with the LXX, a mode of
interpretation similar to that the Qumran exegetes carry out with the Hebrew text.69
The speeches of Peter at Pentecost (Acts 2:14-36)70 and Paul at Pisidian Antioch
(Acts 13:16-41),71 which contain the appropriation of LXX Psalm 15, are both midrashic
79
arguments on Davidic messianism. Therein, the assertions of trust voiced by Psalm 16, and
respoken by LXX Psalm 15, provide the early Christians with the language and the
categorical conceptions in which the Messiah's resurrection from death would be
expressed.73 The speeches in Acts 2 and 13 are of particular Lukan importance and may be
understood as messianically (or christologically) introductory (parallel with Luke's birth
narrative) and programmatic for Luke's promise-fulfillment schema.74 As the inaugural
addresses of Luke's two main characters, Peter and Paul, they represent exemplary models of
Luke's view of the apostolic and Pauline kerygma. Both speeches are strongly Davidic
messianic and establish the importance of the Davidic dynasty tradition in the narrative of
Acts.75 The subject of the midrashic argument is the identification of Jesus as Messiah
through his resurrection, in contrast to David. Like the early creed in Romans 1:3-4 and the
formula in 2 Timothy 2:8, the resurrection is presented as a fulfillment of prophecy and as
vindication of Jesus as the Davidic heir. This is a favorite theme of Luke's.
In Luke 6:1-5 a David/Jesus typology appears already to have been established and is
appealed to by Luke's Jesus. In responding to the Pharisees, Jesus appeals to his relationship
69
E.g., the pesher of 4Q171 parallels the interpretation of Scripture in Acts 4:23-31. See Horgan,
"Psalm Pesher 1," 6-24; DJD 5, 42-50. Cf. CD 1:13.
70 For discussion of the textual issues involved, see Steyn, Septuagint Quotations, 65-120. Unless
mentioned, none of the textual issues appears to alter the argument of the speeches.
71 For discussion of the textual issues involved, see Ibid., 160-200.
72 See J. W. Doeve, Jewish Hermeneutics in the Synoptic Gospels and Acts (Assen, The Netherlands:
Van Gorcum, 1954), 168-76, who, however, unconvincingly argues that the midrashic techniques are built on
the Hebrew text rather than the LXX. Also see Robert F O'Toole, "Acts 2:30 and the Davidic Covenant of
Pentecost," Journal ofBiblical Literature 102 (1983): 253; Zehnle, Peter's Pentecost Discourse, 17; Evald
Lovestam, Son and Saviour: A Study ofActs 13, 32-37, trans. Michael J. Petry (Lund: C. W. K. Gleerup, 1961),
7; J. W. Bowker, "Speeches in Acts: A Study in Proem and Yelammedenu Form," New Testament Studies 14
(1968)- 96-111; E. Earle Ellis, Prophecy and Hermeneutic in Early Christianity: New Testament Essays
(Tubingen: J. C. B. Mohr (Paul Siebeck), 1978), 198-208.
73
Kraus, Psalms 1-59, 242. As this thesis attempts to do, the most helpful procedure may be to
acknowledge the shift in meaning from MT Psalm 16 in context of the MT Psalter's formation to its
interpretation in Acts and then to seek to account for the change. See Chapters 3 and 4 as well as Armin
Schmitt, "Psalm 16, 8-11 als Zeugnis der Auferstehung in der Apostelgeschichte," Biblische Zeitschrift nf 17
(1973): 229-48.
74 See Strauss, Davidic Messiah, 65-6; Zehnle, Peter's Pentecost Discourse, 25-6; David L. Tiede,
"Acts 2:1 -47," Interpretation 33 (1979): 64.
75 Robert F. O'Toole points up the following similarities between these two speeches: (a) the structure,
common to all missionary speeches in Acts; (b) the issues of salvation (Acts 2:21, 40, 47; 13:23, 26, 38-39, 47);
(c) the quoting of Psalm 16 (Acts 2:25-32; 13:34-37); (d) the forgiveness of sins (Acts 2:38; 13:38); (e) the
promises to David (Acts 2:24-36; 13:22-23, 32-37); (f) kerygma about Jesus (Acts 2:21-38; 13:23-39, 46-48);
(g) the possibility that 2 Samuel 7:12-16 might form the background of Luke's resurrectional assertion in each
passage where Luke also makes reference to Psalm 89 (Acts 2:30; 13:22). O'Toole, "Acts 2:30," 253.
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with David and defends his actions based on David's earlier actions. The implication is that
David had the authority to act as he did, and that Jesus has the same right, but in a higher
lf\
degree, to reinterpret the law. This point is expressed more forcefully in Luke than in
Matthew by the omission of the language of Mark 2:27, so that the statement that the son of
man is lord of the Sabbath (6:5) stands in direct juxtaposition to the allusion to David (6:3-
4).77 Jesus defends his actions, in part, based on a presumed David/Jesus typology78 - "a
greater than David is here."79
In Luke 20:41-44 Jesus speaks to the Scribes80 and rhetorically challenges the claim
that the Messiah would be David's son: "For David himself says in the book of Psalms
(auros yap AauiS Xeyet ev (3i(3Xq) ^aXpwu),81 'The Lord said to my Lord, "Sit at my right
hand until I put your enemies as a footstool for your feet.'" David therefore calls him Lord,
so how is he his son?" (Luke 20:42-44). The theme of Jesus' resurrection, mentioned in
Luke 20:27-40 is hereby linked with the son ofDavid.82 The citation of LXX Psalm 109:1 as
a proof text for the resurrection and enthronement of Jesus had already become a favorite.
The primitiveness of the use of Psalm 110:1 as a testimonium to the exaltation of Jesus is
• • 04
seen by the way in which it crops up in so many strata of the New Testament. Peter's
76 See R. T. France, Jesus and the Old Testament (London: Tyndale, 1971), 46-7.
77 See Marshall, Gospel ofLuke, 228-9.
78 Contra Bruce, "Davidic Messiah," 7. And see 1 Samuel 21:1-6.
79
France, Jesus, 46-7.
80 Unlike Matthew 22:41, which explicitly identifies the Pharisees, and Mark 12:35, which identifies
them as Scribes, Luke 20:41 has only E'lTrev 8e iTpog auTous' ttus Xeyouaiu, "Then he said to them, 'How
do they say?'" The identity of the referent may be inferred from Jesus' exchange with some Scribes (Luke
20:39-40) or with some Sadducees (Luke 20:27).
81 The citation follows LXX Psalm 109:1. The elaborate introduction (the most elaborate of Luke's
introductions to Scripture citations) points up the oracular essence of David's words and the prophetic character
ofDavid.
82 See Appendices 5 and 8.
83 In addition to the explicit citations in Matthew 22:44, Mark 12:36, and Luke 20:42, see Acts 2:34; 1
Corinthians 15:25; Hebrews 1:3 and 13, as well as allusions in Matthew 26:64; Mark 14:62; Luke 22:69;
Romans 8:34; Ephesians 1:20; Colossians 3:1; Hebrews 8:1; 10:12. See David M. Hay, Glory at the Right
Hand: Psalm 110 in Early Christianity (Nashville: Abingdon, 1973), 34-51; 163-6; David P. Moessner, "Two
Lords 'at the Right Hand' The Psalms and an Intertextual Reading of Peter's Pentecost Speech (Acts 2:14-36),"
in Literary Studies in Luke-Acts: Essays in Honor ofJoseph B. Tyson, ed. Richard P. Thompson and Thomas E.
Phillips (Macon, Ga.: Mercer University Press, 1998), 215-34.
84 Paul's evidence in his letter to the Romans is important, for his reference in Romans 8:34 to "Christ
Jesus ... , who is at the right hand of God, who also makes intercession for us," is probably (like his reference
to Jesus' Davidic descent in Romans 1:3) taken from an early formula or confession of faith. Cf. 1 Peter 3:22.
See Whitsett, "Son of God," 661-81; Donald Juel, Messianic Exegesis, 80; Bruce, "Davidic Messiah," 11;
Strauss, Davidic Messiah, 65-6. Evidence that Psalm 110 was understood as messianic before the Christian era
includes 1 Maccabees 14:41-42 where messianic overtones are drawn from Psalm 110 in the proclamation of
Simon as "leader and high priest forever." See Hay, Glory at the Right Hand, 107; 114-4; 118. The exaltation
of Jesus, in accordance with Psalm 110:1, is an integral part of the primitive apostolic message, as it has
remained an integral element in the historic Christian creeds. Also see Appendix 3.
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speech to the crowd gathered by the Pentecost experience offers a more elaborate scriptural
argument.
B. Psalm 16 in Acts 2:14-36
The structure of the Pentecost discourse is divided into three parts by salutations and
each section concludes with a scriptural proof text. The salutations that mark the sections are
aubpes Toubatoi (2:14), av8pes TapapXiTaL (2:22), and av8peg aSeX^OL (2:29). These
• rs
three salutations delineate the argument presented in three sections:
1. Peter declares that they are witnessing the eschatological outpouring of the Holy
Spirit foretold by the prophet Joel (MT Joel 3:1-5). This outpouring is understood as
a mark of the messianic age of salvation.
2. The Jesus kerygma is presented. Jesus ofNazareth was killed but God has raised
him from the dead (LXX Psalm 15:8-11).
3. The events taking place are related to Jesus. The argument is summed up in 2:36:
Ox-
God has made Jesus both Lord and Christ. The development proceeds in chiastic
fashion:
A. God has made Jesus Messiah/Christ by raising him from the dead.
(a) LXX Psalm 15:8-11 (2:25-28).87
(b) The citation cannot apply to David, David knew corruption of the tomb
(2:29).
(c) The Psalm does apply to Jesus. David was a prophet and God swore to him
that one of his seed would sit on the throne. David spoke this prophecy of the
resurrection of the Christ. Since God raised Jesus from the dead, of which the
apostles are witnesses, Jesus is Messiah/Christ (2:30-32).
B. God has made Jesus Lord by exalting him to his right hand.
(c') Positively about Jesus: Elevated to the right hand (or by the right hand) of
the Father and having received from him the promise of the Holy Spirit, Jesus
has poured forth this Spirit, thus causing the event to which all the heavens are
witnesses (2:33).
85 See Zehnle, Peter's Pentecost Discourse, 26-8.
86 Thus, following the quotation from Joel the kerygma forms an inclusio around the second part (and
frames LXX Psalm 15:8-11). Gerhard A. Krodel, Acts, Augsburg Commentary on the New Testament
(Minneapolis: Augsburg, 1986), 82-83.
87 LXX Psalm 15:8-11 is included as the conclusion of the Jesus kerygma of the second section, being
used as the proof text of Jesus' resurrection. Luke omits quoting the last stich of verse 11: tepnwrrites ev trj
8e£ia aou e'ig tcXos. Luke saves the exaltation of Jesus for the second part of the argument, in which he
appropriates LXX Psalm 109:1.
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(b') Negatively about David: David did not ascend into heaven, which means
that the citation to follow cannot have him for its subject (2:34a).
(a') Since Jesus has been raised by the Father, he is the second Kupios referred
to in LXX Psalm 109:1 (2:34a-35).
In the prophetic setting of MT Joel 3:1-5, Peter announces that Jesus - a man who
had been attested by God with mighty signs and wonders - has been raised up from death by
88God (2:22-24). Peter then initiates a scriptural argument by an explicit citation from LXX
Psalm 15:8-11, which he introduces with: "Aaul8 yap89 Xeyet e'ig auTov," "For David says
about him" (2:25). The quotation of LXX Psalm 15:8-11 appears to be almost identical in
both the reconstructed readings of the UBS and LXX texts.90 The reading of Acts 2:25-28
agrees exactly with that of LXX Psalm 15:8-11 except for Trpoopwpqv instead of
TrpocopGjpqv. 1 There is a question of why Luke ends his quotation at this specific point.
This might be due to Luke's adjustment to the context, or to shortening due to theological
92
presumptions.
Peter then quotes LXX Psalm 15:8-11 applying it to Jesus the Nazarean (2:22). Peter
exploits the entire passage. Thereby, LXX Psalm 15 is used not only as a historicized proof
text of Jesus' resurrection (LXX Psalm 15:10), but the language of LXX Psalm 15:8-11 is
used to bring together several concepts and to recall several other biblical texts. The
Psalmist asserts "TTpoopwgqv tov Kupiov evwmov pou 8ta ttcxvtos," "I have held the Lord
continually before my eyes," which suggests an intimate and permanent presence with God.
LXX 109:1 echoes in the next phrase: "because he is at my right hand." The psalmist asserts
that "f| oap(; pou KaTaCTKrivwaei en' e\m8i,"93 "my body will rest upon hope," and that
88
Supported among the LXX textual witnesses by B-X, U, Lpau, Z, A-1219-55. See Holtz,
Untersuchen, 49. Also see Testament of Judah 24:4-6 where the outpouring of the Spirit is linked with the
advent of the ideal king (Isaiah 11:2), to the coming of the messenger bringing good news to the oppressed
(Isaiah 61:11), and to the eschatological effusion of all humanity (Joel 3:1). Cf. 1QS 9.10 and CD 20:31. The
shoot (=Branch) is the eschatological king (Isaiah 11:1; Jeremiah 23:5-33:15; Zechariah 3:8; 6:12; CD 1:7);
Appendix 8; Robert Sloan, '"Signs and Wonders': A Rhetorical Clue to the Pentecost Discourse." Evangelical
Quarterly 63 (1991): 239-40.
89 The connecting role of verse 24 (ov o Oeos aveorr]oev Xvoas ras coStvas tou OavaTou koGotl
ouk pv SuvaTov KpaTetcrOai ccutov utt' airrou) is indicated by verse 25's yap, which functions as a link
between the introductory formula and its quoted text on the one hand, and the immediately preceding context
on the other hand. See Steyn, Septuagint Quotations, 103-4; O'Toole, "Acts 2:30," 255. Cf. Luke 20:42.
Walter C. Kaiser argues that els (versus nepi) means that the total reference was to the Messiah. Kaiser, "The
Promise to David," 228.
90 See Holtz, Untersuchen, 48; Appendix 13.
91 Apparently, the morphological difference between "o" and "co" was not a major issue during these
times and both were used interchangeably. See Steyn, Septuagint Quotations, 109.
92 Martin Rese argues that the resurrection and exaltation of Jesus is presumed by this point. Martin
Rese, Alttestamentliche Motive in der Christologie des Lukes (Giitersloh, Germany: Giitersloher Verlagshaus,
1969), 55-6. Also see Steyn, Septuagint Quotations, 109.
93 The phrase etr' cXttlSl renders PICDDb, which appears to be a default rendering and suggests
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God has made known to him the "o8obs Ctorjs," "ways of life." Peter's quotation concludes
with an assertion of complete trust: "you will fill me with joy along with your presence."
Perhaps most importantly is how Peter builds on LXX Psalm 15:10. The one so
blessed with the presence of God is characterized as "tov octlov oou," "your godly one."
The whole sentence that Peter goes on to argue is, "oti ouk eykcttaxeiijseis tqu
pou e'is asqv, ouSe 8«aetg tov octiov crou 't8eiv 8ict(j)9opdv," "For you will not abandon
me to Hades; nor allow your godly one to see corruption."94
Peter immediately establishes that this cannot apply to David, who composed the
Psalm. David is dead and buried (2:29). Then Peter applies the fundamental principle of
Christian midrash: all Scripture points forward to a fulfillment; that is, all Scripture is
essentially prophetic in nature.95 This has been called "the radically christological character
of early Christian exegesis."96 Peter seems to portray a rich appreciation of allusions and
echoes implicitly present in his explicit citation.97 Peter now proceeds to build his argument
with a thick web of associative thinking. He argues since David was a prophet and knew that
God had sworn to him by an oath that he would seat one of his descendents upon his throne,
he looked ahead and spoke concerning the resurrection of the Messiah (Acts 2:30-1).98 At
this time, David is widely understood as having been gifted with prophetic powers.99 Peter
then applies the specific words of LXX Psalm 15:10, "for neither was he abandoned in
objective security rather than subjective hope. See pages 162-6.
94 The word Swaeis represents the idomatic use of ]I"13 for "to permit." Since the first person is used in
verse 27a, one must suppose that Toy ocn.6v crou was to be interpreted in the same way - "me," "your faithful
godly one." Seepages 163, 166-7; Barrett, Acts, 1:145.
95
E.g., Luke 4:21; John 5:39-40; Luke 24:27, 44ff. Jesus accepts the application - indeed he claims to
be - "the second meaning of Scripture." C. S. Lewis, Reflections on the Psalms (New York: Harvest, 1958),
118. "Perhaps every assertion of the victory of God over evil eventually finds a place in relation to the death
and resurrection ofChrist." Barrett, Acts, 1:147.
96 Dom Jacques Dupont, as cited in John R. W. Stott, The Spirit, the Church and the World: The
Message ofActs (Downers Grove, 111.: InterVarsity, 1990), 76. Later still, Psalm 16 was interpreted in Judaism
as an explicit reference to resurrection, though not in the same way as in Acts. E.g., Midrash on Psalm 16:10,
"Even my flesh shall dwell in safety" - that is, after death. See Haenchen, Acts of the Apostles, 181, note 5.
"Therefore my heart is glad, glad in words of the Torah; and my glory rejoiceth [,"7i35], rejoices in the Lord
Messiah who will rise up out of me. ... My flesh also dwelleth in safety (Ps. 16:9) - dwells in safety even after
death. Rabbi Isaac said: This verse proves that neither corruption nor worms had power over David's flesh,"
W. Braude, The Midrash on Psalms (New Haven: Yale University Press, 1959), 1:201.
97 See Brawley, Text to Text, 4-8, 37-40, 127-40. A practice that has now come to be called
intertextuality (which is another way of considering midrash). See Richard B. Hays, Echoes ofScripture in the
Letters ofPaul (New Haven: Yale University Press, 1989), 10-33.
98 See DJD 4, 91-3; Juel, "Social Dimensions"; Messianic Exegesis, 59-88, especially 75-6; J. A.
Fitzmyer, "David, Being Therefore a Prophet..." Catholic Biblical Quarterly 34 (1972): 332-9.
99 This same assumption is made in Acts 1:16, Mark 12:36, and is implicit in the Jewish understanding
of the Psalms having future reference. E.g., Psalm 2:8; 16:10; and 110:1, as applied here, and also in Acts
13:35. Also see 1 Peter 1:11. Juel, Messianic Exegesis, 146-9; Jacques Dupont, The Salvation of the Gentiles,
103-28; Fitzmyer, "David." The activity of David is described as prophetic in 1 lQPsa 27:11. Targum Psalms
clearly portrays David as a prophet. For examples and discussion see Evans, "The Aramaic Psalter," 44-91,
especially 61-2, 88-91.
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Hades; nor did his flesh see corruption" (2:30-31). Peter appeals to two shared experiences.
The first is the audience's knowledge of the tomb of David, proving his death (2:29).100 The
second experience is the witnesses' experience of the resurrection and enthronement of
Jesus: "This Jesus God raised up, of which we are all witnesses" (2:32).101 Psalm LXX 15
therefore refers not to David himself but to Jesus the Messiah - to the eternal enthronement
of the resurrected one "to the right hand of God" (2:33). Yet this Messiah is one of David's
descendents (2:30) and Peter's argument also refers to the promise of an eternal dynasty
made to David himself (2:30). Thus, a David/Jesus typology seems to lie behind Peter's
argument.102
In Acts 2:30, Peter alludes to 2 Samuel 7:12-16, another passage of Scripture in
which God swore by oath (through the oracle of the prophet Nathan) to David concerning an
101 ... . .
eternal dynasty. As discussed, this passage is also used as a messianic prophecy at
Qumran (4Q174 fragments 1-2, 21, 1:7-13).104 The Nathan oracle is also contained in Psalm
132:11 (LXX 131:11) whose language may have helped shape Peter's own, "wpoaev xuptos
tw AaulS aXfjOeiav Kal ov pp aGeTrjaei auTpv ex xapTrou TPS' KoiXias aou Bpaopcu
em tov Gpovov aou," "The Lord swore a true oath to David, and he will surely not set it
aside: 'one out of the fruit of your loins I will set upon your throne.'"105 Peter's phrase in
2:30, "ex xapuou Tps oacjmos auTou," "out of the fruit of your loins," appears to be
derived from LXX Psalm 131:11 (cf. 2 Samuel 7:12-16; Psalm 89:3-4, 35-37 [LXX Psalm
88:3-4, 35-37]).106 The preceding verse, LXX Psalm 131: 10, reads, "evexev AauiS tou
SovXov aou pp aTTOorpe^ps to TTpoacoTrov tou xPlotou aou," "For your servant David's
sake do not turn away the face of your anointed one/your Christ/^fTOO [MT])." This verse
can be read as though David and "your anointed one" are two different figures.
The content of David's prophecy is given in verse 31 's otl clause, which, with the
appropriate change of tense, reproduces the content of verse 27 (LXX Psalm 15:10). In Acts
100 See Nehemiah 3:16; Josephus, Jewish Antiquities, 7:393-4; 13:249; 16:179-83; The Jewish War,
1:61.
101
Although the apostles did not see the resurrection of Jesus, Luke claims that they saw the risen
Jesus (Luke 23:33-49; Acts 1:3-9).
102
By taking up the quotation again in Acts 13:35, Luke makes clear the difference between David and
Jesus. See Liidemann, Early Christianity, 46.
103 The description of David as a prophet prepares the way for the allusion to the oracle that a Davidic
descendent would sit upon his throne. Fitzmyer, "David," 332.
104 See Appendix 6; Brooke, Exegesis at Qumran, 129-44; Strauss, Davidic Messiah, 43-5; Marshall,
Acts, 77.
105 This promise is quoted in 4Q174 fragments 1-2, 21, 1:10, 11 and given an interpretation similar to
that given in 4Q171 to Psalm 37: "This is the sprout ofDavid" (Til nxtn).
106 See Juel, Messianic Exegesis, 109, who has hypothesized that Psalm 89 is the missing link in New
Testament christology - although Psalm 89 is hardly cited explicitly in the New Testament. Also see
Appendices 5, 8, and 13.
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2:31, Peter employs the term XpiaTos, "Christ," for the first time in the Book of Acts.107
The two clauses introduced and connected by ouTe, "neither," ouTe, "nor," are in essentials
synonymous and well represent the underlying Hebrew parallelism. The wording of LXX
Psalm 15:10 is slightly altered as oap£, which has been taken over from LXX Psalm 15:9,
refers to the person of Jesus as a whole.108 In verse 32 the conclusion to the immediate
argument is drawn. The Old Testament prophesied that the Messiah would rise from the
dead (verses 24-5), and therefore it follows that Jesus109 must be the prophesied Messiah.
Verse 33 goes on to give explanation of the outpouring of the Holy Spirit. The
resurrection is to be understood, along with the exaltation of Jesus, as an ascension to be with
God. The phrase rfj 8e£ia tou deov, "to/by God's right hand," may be an instrumental
dative or a locative dative.110 The use of ut[Ko0eis, "having been exalted," may be a pointer
to Psalm 68:19 (LXX Psalm 67:19, dvePps' els utjjos, "you have ascended on high"),111 the
verse quoted expressly in Ephesians 4:8. It may also be, as Lindars suggests, that there is an
allusion to the similar phrase in MT Psalm 16:11, which refers to the pleasures in store in
God's right hand. This position is one of authority, and so Peter claims that it is by virtue of
Jesus' exaltation that Jesus has received from the Father the promised gift of the Holy Spirit
112 •that he has poured out upon his people. In the author's presentation, the outpouring of the
Holy Spirit is manifest to all of Peter's hearers. The fact of the bestowal of the Spirit offers
further proof that Jesus is Messiah. The concluding words, "that you both see and hear,"
refer back to the speech's context - it may be that the whole speech was linked with the
promise quoted from Joel in verses 17-21.113
Peter then brings this part of his argument to a climax with a simple opposition: ou
yap Aaui8 avefir\ eig tous oupavous, "It was not David who ascended into heaven," he
declares, "yet he himself says, 'The Lord said to my Lord, "Sit at my right hand (<ek 8e£iu)v
107 The usage of XpicrTos may also echo Luke 24:44-6 and anticipate the concluding prolamation and
invitation ofActs 2:36, 38.
108 The usage of adp£ does not necessarily (and here does not appear to) suggest that a flesh/soul
dualism is in mind. Marshall, Acts, 77. For discussion see pages 162-5, 186-8.
109 In Acts 2:32, toutou tou Tt|cto0u is placed foward in an emphatic position.
110 For the locative (based largely on the relation to Psalm 110:1 in the following verse), see BDF, 107;
Conzelmann, Commentary, 30; Bock, Proclamation, 181; Maximilian Zerwick, Biblical Greek: Illustrated by
Examples (English reprint (adapted from the 4lh Latin edition by Joseph Smith), Rome: Editrice Pontificio
Instituto Biblico, 1994), 20. For the instrumental view, (based on the agency of God in verse 32), see Barrett,
Acts, 1:149; Bruce, Acts: The Greek Text, 126. Cf. Psalm 118:16.
111
However, the key term for the verbal link bogaTos, "gifts," is not found in verse 33. See I.
Howard Marshall, "The Significance of Pentecost," Scottish Journal of Theology 30 (1977): 365-6; Dupont,
The Salvation ofthe Gentiles, 35-60; O'Toole, "Acts 2:30," 245-58; Bock, Proclamation, 181-3.
112 Lindars, New Testament Apologetic, 42-58. For Christ's mediation in the giving of the Holy Spirit
to humankind by the Father, cf. John 14:16, 26; 16:17. For the sense cf. Psalm 68:18. This also fulfills the
prediction of John the Baptist (Luke 3:16) and the promise of Jesus (Luke 24:49; Acts 1:4, 5).
113 Cf. Isaiah 32:15; Ezekiel 11:19; 36:26-7.
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|iou) until I put your enemies as a footstool for your feet'" (Acts 2:34-35).114 LXX Psalms
15:8-10 and 109:1 are brought together utilizing the principle of gezerah shavah, as both
share the phrase eic Se^iwu pou.115 In Acts 2:34 the position of ou suggests that the meaning
is not simply, "David did not ascend," but "it was not David who ascended." This recalls the
proof in verses 25-31 that LXX Psalm 15:8-11 referred to Jesus and may take up the dve(3ris'
of LXX Psalm 67:19. LXX Psalm 109:1, which began Luke's midrashic argument
concerning Jesus and David in Luke 20:41-42 now serves as a prophecy by David himself
(Xeyet 8e airros) that is fulfilled by the resurrection and enthronement of Jesus "to/by the
right hand" (2:33).
Psalm 110 plays an important part in early Christian thought and evidently is used (a)
to associate Jesus with and to distinguish him from David, and thus to affirm his
messiahship; (b) to support the view that Jesus' apparent defeat was in fact a stage on the
way to exaltation; his disappearance from earth meant that he had been received into heaven;
(c) to set out the new two-stage eschatology that Christians would adopt; they lived between
the exaltation of Jesus and the final submission of all his enemies; (d) to show that the
ascended Jesus was not only greater than David but was related to God, at whose right hand
he sits.116 To the early church, Psalm 110 appears to be the key Old Testament quotation
which expresses the lordship of Jesus.117 Given Luke's perspectives, prophetic texts of
Scripture have supported Peter's conclusion: "Therefore, let the whole house of Israel know
for certain that God has made him both Lord and Messiah, this Jesus whom you crucified"
(Acts 2:36).'18
'14 Here reference is made to a Jewish motif (on not ascending see Baruch 3:29 and 4 Ezra 4:8) which
is used by Christians for apologetic purposes (e.g., Romans 10:6-7). See Conzelmann, Commentary, 21.
115
Longenecker, Biblical Exegesis in the Apostolic Period, 2nd ed. (Grand Rapids: Eerdmans, 1999),
97. One may discern in Luke's argument certain of the interpretive rules (middoth) that were codified among
scribal interpreters already in the first century. Here, as in Acts 13, Luke seems to be employing gezerah
shavah. For the seven rules ofHillel, see Judah Goldin, trans., Aboth de Rabbi Nathan: The Fathers according
to Rabbi Nathan, Yale Judaica Series, vol. 10 (New Haven: Yale University Press, 1955), 37. Rules such as
gezerah shavah (induction or inference from texts with features in common), however, were intended mainly to
control halachic midrash. In the case of haggadic interpretation - the kind Luke is doing - practice is more
freewheeling. See Rimon Kasher, "The Interpretaion of Scripture in Rabbinic Literature," in Mikra: Text,
Translation, Reading, and Interpretation of the Hebrew Bible in Ancient Judaism and Early Christianity, ed.
Martin J. Mulder and Harry Sysling (Assen, The Netherlands: Van Gorcum, 1988), 547-74.
116 See Wright, Resurrection, 334-6, 395, 397, 460-1, 575, 732; Barrett, Acts, 1:150-1; Juel, Messianic
Exegesis, 135-50; Hay, Glory at the Right Hand, 34-51; 163-6. In addition to the explicit citations in Matthew
22:44, Mark 12:36, and Luke 20:42, see Acts 2:34; 1 Corinthians 15:25; Hebrews 1:3 and 13, as well as
allusions in Matthew 26:64; Mark 14:62; Luke 22:69; Romans 8:34; Ephesians 1:20; Colossians 3:1; Hebrews
8:1; 10:12.
117 Marshall, Acts, 79. The title Kupios as given to Jesus depends for its fullest significance on the
resurrection (cf. Romans 10:9; 14:9; Philippians 2:9). The messiahship of Jesus was made public, in a sense, at
his baptism (cf. Acts 10:38), but confirmed by the resurrection. Bruce, Acts: The Greek Text, 127. See
Appendices 2, 3, and 11.
118 Luke derives the combination of two titles from the scriptural proof: he obtains the XpLOTos title
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The ovv of Acts 2:36 begins a summary and states the theological conclusion of the
speech so far. Jesus' life (as marked by miracles), his resurrection, and his exaltation, means
that Israel may know for certain that God has made Jesus both Lord and Christ.119 "The first
Christian sermon culminates in the first Christian creed" (cf. Romans 10:9; 1 Corinthians
12:3; Philippians 2:11; Luke 2:11; Psalms ofSolomon 17:36).120
The argument runs that texts of the Psalms that refer to an anointed one manifestly
did not find a realization in the historical figure ofDavid and must therefore point forward to
the Messiah. That the title XpioTos' implies Davidic descent is seen as Paul quotes an early
creed that refers to Jesus' Davidic ancestry (Romans 1:3-4) and is seen in the nativity stories
of Matthew 1-2 and Luke 1-2.121 Specifically, the resurrection and enthronement of Jesus,
which are demonstrated by the outpouring of the Holy Spirit, fulfill God's promise that there
would be an eternal Davidic dynasty. This line of thought may already be seen in Testament
ofJudah 24:1-6, which links the advent of the ideal king (Isaiah 11:2) with the outpouring of
the Spirit, and to the coming of the messenger bringing good news to the oppressed (Isaiah
61:11), and to the eschatological effusion of all humanity (Joel 3:1).122 Luke's argument is
carried by the premise that Jesus the Nazorean is now resurrected from the dead and living as
powerful Lord, enthroned "at God's right hand" (Acts 2:34, ex 8e(;iwv P-Ou).123
Thus, the premise of Jesus' resurrection and enthronement organizes a set of textual
details into a form of argument shaped by association. Scripture passages are connected
based on the presence of word (and concept) associations so that a series of loose
connections is constructed, whose substantive link is the original experiential premise.
Therein, LXX Psalm 15 is treated as a Davidic oracle that is used as an historicized proof
text and as a tool to link together other prophetic texts. Indeed, LXX Psalm 15:8-11 serves
as the rhetorical and theological centerpiece of the Pentecost speech.
(verse 31) from Psalm 16 and the Ktipios title from Psalm 110. Rese, Alttestamentliche Motive, 65-6;
Conzelmann, Commentary, 21. This Old Testament phrase, "all the house of Israel" (Leviticus 10:7; Numbers
20:29; 1 Samuel 7:2, 3; Jeremiah 9:25; Ezekiel 37:11), occurs only here in the New Testament. Accordance,
s.v. "o'lkos Topaf|X."
119 It may be implied that there was a time when the crucified Jesus was not Kupios and XpiaTos. For
discussion, see Barrett, Acts, 1:151-2.
120
Bruce, Acts: The Greek Text, 128.
121 Also see Matthew 9:27; 12:23; 15:22; 20:30-31 //Mark 10:47-8; Luke 18:38-9; Matthew 21:9, 15 //
Mark 11:10; Matthew 22:42-5 // Mark 12:35-37; Luke 20:42-4; Acts 2:25-35; 13:33-7; 15:16; 2 Timothy 2:8;
Revelation 3:7; 5:5; 22:16.
122 See Kee, "Testaments"; R. H. Charles, The Greek Versions of the Testaments of the Twelve
Patriarchs (Oxford: Clarendon, 1908), 101-2. Cf. 1QS 9:10 and CD 20:31. The Shoot (=Branch) is the
eschatological king (Isaiah 11:1; Jeremiah 23:5; 33:15; Zechariah 3:8; 6:12; CD 1:7). See Appendices 5, 8, and
13.
123 See Moessner, "Two Lords," 229-31.
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C. Psalm 16 in Acts 13:16-41
Following a direct address to his audience,124 Paul's speech at Pisidian Antioch opens
with a rapid recital of biblical history up to David (Acts 13:16-22).125 Paul runs through the
judges and Saul (13:20-21) and says, kcu |i€tacttfjaas auTov qyeipev tov AaulS airrois
e'is (JaaiXea u kcu eluev |iapTupfjaag- eupov AaulS tov too 'Ieaaai, avSpa kata tt|v
KapSiav qou, og uoifjaei rravTa Ta 0eXijp.aTd gov, "having removed him [Saul], he
raised up for them David to be king. To him also he bore witness. He said, 'I have found
David son of Jesse to be a man after my own heart, who will perform all my desires'"
(13:22).126 Here Luke has Paul weave together a mixed citation from LXX Psalm 88:21 (MT
Psalm 89:20), eupov AaviS tov SouXov pou, "I have found David my servant," and 1
Samuel 13:14, £r|tf)ctei kupios eautcp avOpwTiov icaTa ttjv KapSiav auTou, "the Lord
seeks a man after his own heart," with tov tou Tecraai, "son of Jesse," added by Luke. In
their Old Testament contexts, Samuel and the psalmist "Ethan the Ezrahite"127 spoke words
concerning David, but the author of Acts ascribes these words to God and says that God
testified concerning David (1 Samuel 13:15; LXX Psalm 88:21). The verb papTuprjoas
carries the connotation that God spoke favorably about David. In e'lTTev paTuprjcras the
19q
aorist participle denotes time coincident with that of the finite verb; it has the same
punctiliar force as eiTrev, and the sense shows that the two points of time were identical: it
was when he spoke that he bore witness. The testimonium is not an exact quotation - it is a
1 TO
conflation of LXX Psalm 88:21 and 1 Samuel 13:14 (perhaps from memory). The
meaning is clear: David will do all the several things willed by God. C. K. Barrett suggests
that this expression may reflect the form taken by 1 Samuel 13:14 in the Targum. If so, the
form in Acts contains both the MT and LXX words "after my heart," and the Targum words
"who shall do (my) will."131
124 The audience is addressed as "men of Israel" and "sons of Abraham's family" (Acts 13:16, 26).
125 For discussion of this speech's function in the overall narrative of Luke-Acts see Strauss, Davidic
Messiah, 148-9; Schweizer, "Concerning," 210.
126 This is the only passage in the New Testament where Saul and David are placed in relation to one
another in this way. Lovestam, Son and Savior, 7.
127 See the superscription to MT Psalm 89.
128 See Appendices 5, 8, and 13.
129 As opposed to its usual temporal reference to time antecedent to a finite verb. See BDF, 174-5.
130 See Appendices 5, 8 and 13; Bruce, Acts: The Greek Text, 305.
131
Barrett, Acts, 1:636. See Simon J. Kistemaker, Exposition of the Acts of the Apostles, New
Testament Commentary, (Grand Rapids: Baker, 1990), 474, note 46, who renders navTa Ta OeXfjpaTd pou,
"all that I desire" (the plural noun being idiomatic) as a paraphrase of "after my own heart." Cf. F. F. Bruce,
"Paul's Use of the Old Testament in Acts," in Tradition and Interpretation in the New Testament: Essays in
Honor ofE. Earle Ellis for His 60'h Birthday, ed. Gerald F. Hawthorne (Grand Rapids: Eerdmans, 1987), 72.
Bruce and Barrett point out that Psalm 89:20 and 1 Samuel 13:14 are similarly combined in 1 Clement 18:1.
See Bruce, Acts: The Greek Text, 305-306. Marshall notes that the phrase "who will do all my will" is similar
in wording to Isaiah 44:28 where the phrase is used of Cyrus. Note that in LXX Isaiah 44:28 the wording runs
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This address begins with an outline of the acts ofGod in the history of Israel from the
i
Exodus to the rise of David. The brief outline summarizes the Old Testament kerygma,
Israel's salvation history as it was recited in national worship.133 A good example of this is
presented by Psalm 78, which surveys YHWH's dealings with the nation from the days of
Egypt and the wilderness until "He chose David his servant ... to be the shepherd of Jacob
his people, of Israel his inheritance. "134 But, whereas the psalmist sees the rise of David and
his dynasty, with the establishment of the sanctuary of Zion, as the climax of salvation
history,135 Luke's Paul treats it as the final stage on the way to the real climax, for Paul
moves directly from David to Jesus, the son ofDavid: "From the seed (CTTrepi-iaTos) of this
man, according to promise (kcit' eTrayyekiav), God brought to Israel Jesus as a savior"
(Acts 13:23).136 The allusion here is to the Nathan oracle in LXX 2 Samuel 7:12 (= LXX
Psalm 131:11), like in Acts 2.137
Paul then briefly recounts the Jesus story from John's baptismal ministry to the
resurrection138 (13:24-31), concluding with an assertion that connects the kerygma to the
earlier biblical recital: "This promise (eTrayyeXtav) made to the fathers God has fulfilled for
their children - us - by raising Jesus" (13:32-33).139 After reference to those who were
eyewitnesses of the risen Christ come the testimonial Three Scripture passages are then
TTctVTa Ta 0eXpp.aTa p.ou TTOtpaei. Also see Appendix 13; Marshall, Acts, 224.
132 Robert L. Brawley notes that this speech is emphatically theocentric. God is named or implied in
verbs and pronouns about 30 times in 25 verses. Brawley, Text to Text, 110, 167.
133 For discussion see George Ernest Wright, God Who Acts (London: SCM, 1952), 70-81; Strauss,
Davidic Messiah, 148; Bock, Proclamation, 241; Ltidemann, Early Christianity, 153.
134 Psalm 78:70-71.
135 Psalm 78:67-72.
1 Jesus was said to be pyayeu by God in verse 23. Though rjyeipev, "raised up," is used in verse 22,
pyayev, "brought," has substantial textual support. See Metzger, Textual Commentary, 359; Strauss, Davidic
Messiah, 159.
137
4Q174 also contains the appropriation of 2 Samuel 7:11-14. For discussion see Lovestam, Son and
Savior, 6-7; Yigael Yadin, "A Midrash on 2 Samuel 7 and Psalm 1-2 (4QFlorilegium)." Israel Exploration
Journal 9 (1959): 95-8; Dale Goldsmith, "Acts 13:33-37: A Pesher on 2 Samuel 7" Journal of Biblical
Literature 87 (1968): 321-2; William R. Lane, "A New Commentary Structure in 4QFlorilegium." Journal of
Biblical Literature 78 (1959): 343-6; Eduard Schweizer, "The Concept of the Davidic 'Son ofGod' in Acts and
Its Old Testament Background," in Studies in Luke-Acts: Essays Presented in Honor of Paul Schubert, ed.
Leander E. Keck and J. Louis Martyn (Nashville: Abingdon, 1966), 187.
138 Cf. Acts 1:22; 10:37. The outline ofNew Testament kerygma found here is that as regularly found
in the gospel traditions.
139 For the author, eTTayyeXfav is a thematic word. With eTTayyeXiau, Luke relates the land (Acts
7:5, 17), the Holy Spirit (Acts 1:4; 2:33, 39; cf. Luke 24:49), Jesus (Acts 13:23), and the resurrection of the
dead (Acts 26:6-8). Jesus' resurrection becomes the proof that God will save and judge the world through Jesus
(Acts 17:30b-l). It becomes the foundation of the good news (Acts 17:18; 25:19), the basis for faith in Jesus
(Acts 2:36-41; 3:1-10, 15-6; 4:8-22), and the believer's final guarantee of the future general resurrection of the
dead (Acts 23:6; 24:10-21). O'Toole, "Christ's Resurrection in Acts 13:13-52." Biblica 60 (1979) 361-72;
Strauss, Davidic Messiah, 159-61.
140 These testimonia form a cohesive unit such that its interpretation treats each quotation as being
related and as being built upon each other. See Steyn, Septuagint Quotations, 168.
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cited in rapid sequence as being Milled by God (eiciTe-n-XfjpwKev) in the resurrection of
Jesus. They begin, cos Kai ev tu iJtaXpuj yeypaiTTai tw SeuTepur ulos pou el at), eyu>
arjpepov yeyevvqKd ae, "So also it stands written in the second Psalm, 'You are my son, I
have begotten you today.'"141 Here, LXX Psalm 2:7 is applied to the resurrection and
enthronement of Jesus as God's son. As with the pesher-style interpretation of LXX Psalm
2:1 in Acts 4:25-26, Psalm 2 is read with a messianic perspective shaped by the death and
resurrection of Jesus. Thus, the anointed one (xptorosVlTCljO) rejected by the rulers in Psalm
2:1-2 is also the "begotten son of God" (inos pou ... yeyevvr|Kd (reApA!1?'! ... of
Psalm 2:7, through the resurrection. As seen in Psalms of Solomon 17:22-6, Psalm 2:9 is
known as being applied to the expected Davidic king.
The opening oti introduces the content of the good news announced in verse 32.
Whether the text should read tois tekuois ciutwv f|ptv, tois t€kvois ppcov, or tols
TeKvois qptv is unclear.142 Likewise, whether dvaarfjcras refers to God raising up Jesus
from death or raising him on the stage of history is not completely clear.143 In this context,
Psalm 2:7 appears to refer to the way in which God legitimates the king as his son - the idea
of begetting being metaphorical. The appearance of Jesus (however this is to be understood)
is in accordance with Old Testament prophecy, claimed by the common word yeypaTTTai.
Presumably, it is the raising of Jesus from the dead which is regarded as his being brought to
new life by the power ofGod, and so it is possible to see the "begetting" in Psalm 2 as being
fulfilled in Jesus' resurrection.144
The second and third Old Testament quotations are closely linked. Verse 34 quotes
Isaiah 55:3 (a promise made to "all who are thirsty") in conveying to God's people the
fulfillment of the promises of faithful love that God had made to David.145 The argument
runs that these promises would be fulfilled in salvation through the Messiah. Decisively,
God raised Christ from the dead to extend holy and faithful promises to believers. The
141 The explicit statement of the exact place within a book from which the citation comes is unique in
the New Testament. Steyn, Septuagint Quotations, 170. Some textual evidence exists for a reading of outws
yap ev to TTpafra) ifjaXpw yeypaTTTai. See discussion on pages 120-2. Further, the Western text is extended
to include Psalm 2:8. Also see Metzger, Textual Commentary, 363-5; Auffret, Literary Structure, 21.
142
Early manuscripts have tois tckvois pptv; a primitive corruption of f|ptv to is possible.
Note that tois tekvois f|gwv is read in a majority of witnesses including p74, X, A, B, D, and others. For
discussion see Metzger, Textual Commentary, 362-5; Barrett, Acts, 1:645-6; Bruce, Acts: The Greek Text, 309-
10; Lovestam, Son and Savior, 7. Cf. Psalm ofSolomon 8:39.
143 For the latter view see Kistemaker, Exposition, 483-4; Barrett, Acts, 1:645-5; Bruce, Acts: The
Greek Text, 309; Strauss, Davidic Messiah, 164-5. For the resurrection from death view (which is more likely
in immediate context) see Conzelmann, Commentary, 77; Marshall, Acts, 226-7.
144 Marshall, Acts, 226.
145 Note that the MT differs considerably from the "quotation" here and from the LXX of Isaiah 55:3.
See below.
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opening 8lotl of verse 35 may give evidence of the author's use of the exegetical rule of
analogy.146 The author then quotes LXX Psalm 15:10 appearing to connect its thought with
that of Isaiah 55:3 by their common word octios.147 Taking Isaiah 55:3 and LXX Psalm
15:10 together, they convey the message that through octios, the "holy one," who will never
again experience death or corruption, God will make his holy and faithful promises available
to his people. Jesus Christ is ouios, the "holy one," whom God raised from the dead.
Therefore, Jesus is the Messiah (the one who is to be believed, 13:39).
The second passage cited by Paul, which forms in this aigument what might be called
i 4o
a midrashic middle term, is of great interest in this sequence. Immediately following the
citation of LXX Psalm 2:7 (13:33) Paul says, "oti 8e dueaTT|aev auTov etc veKpwv
pr|KeTi geXXovTa UTrocrTpecj)eiu els 8iac()9opdv, outws eippKeu otl 8waw, uptv to
ocria Aau!8 to ttlara," "As to his raising him from the dead, no more to return to
corruption, he has spoken in this way, 'I will give to you (plural) the holy and faithful things
said to David.'" With the exception of the verb 8coaco ("I will give"), which is supplied by
the author,149 the rest of the citation derives from LXX Isaiah 55:3.
The LXX of Isaiah 55:3 translates the Hebrew in an unusual way. The MT reads:
Hon o'pii? ring 007 nnno^i
D^Wn or;
"I will make with you (plural) an everlasting covenant, the mercies and faithful things
assured to David." The LXX of Isaiah 55:3 reads: "8ia0Tj(jo|iai ugtv 8ia9qicr|v alwviov
t& ocrta Aaui8 to mora," "I will make with you (plural) an everlasting covenant, the holy
and faithful things (assured) to David."150 The Greek adjective octios is the standard
equivalent for TOP! (holy/pious one), whether singular or plural. Such is the translation of
the MT in LXX Psalm 15:10 (which immediately follows this LXX Isaiah 55:3 citation).
This translation of 7017 (lovingkindness) with ooros is unique - the LXX usually equates
7017 with eXeos.151 The LXX enabled later readers to see to oaia Aaui8 toi triord as
divine oracles spoken to David, most notably the promises in 2 Samuel 7:12-16. Further,
146
Longenecker, Biblical Exegesis, 81, 86.
147
Bruce, Acts: The Greek Text, 310.
148 See Johnson, Septuagintal Midrash, 43.
149 No New Testament textual witnesses cast doubt on the author of Acts being the source. For
discussion, see Steyn, Septuagint Quotations, 179.
150 Strauss, Davidic Messiah, 165-73, provides a good summary of the major positions on the meaning
of this last phrase: (a) the phrase refers to David's holiness or piety; (b) it refers to the Messiah's resurrection;
(c) it refers to salvation blessings; (d) it refers to the covenant promises to David. Also see Steyn, Septuagint
Quotations, 177-82. Brawley, Text to Text, 116-8, (unconvincingly) makes the interpretation of this phrase in
Acts 13 depend heavily on the context of Isaiah 55.
151 See Hatch and Redpath, Concordance, s.v. "7011" and "ootog"; "7011" and "eXeog"; Johnson,
Septuagintal Midrash, 44.
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Luke omits the LXX's 8ia0rjao[iai ... 8ia0f)KTiu alcoviov of LXX Isaiah 55:3 (MT: nrnDKl
□bir ITH3 ...).152 By omitting this phrase in Acts, explicit reference to the eternal covenant
is left out. Thereby, the focus shifts to the promise made to David, with emphasis on the
person David. The promise which was made to David is emphasized, not the covenant
which God has entered into with Israel. The concept of eTTayyeXidv ... 6KTT6TtXr|pcoKey
from verses 32-33 appears to be controlling Luke's appropriation of LXX Isaiah 55:3.153
The quotation from Isaiah 55:3 contributes to the argument by providing authoritative
scriptural evidence of the promise to David that the resurrection from death would take place
and that God's oatog would not "see corruption." It may have been used here to make clear
that LXX Psalm 15:10 could not now have been referring to David. For some scholars, this
usage is evidence of a pre-Lukan link between LXX Psalm 15:10 and Isaiah 55:3.154 The
choice of ocua in LXX 55:3 provides the possibility for a more complex word linkage,
making an even closer connection to the Messiah. Once Jesus was acknowledged to be the
son of David par excellence, the covenant mercies of Isaiah 55:3 were seen to be secured in
him, the more so if the end-time David of that context, given as "a witness to the peoples"
(Isaiah 55:4), was recognized as being the same person as the suffering and triumphant
servant of Isaiah 42-53.
As mentioned, Paul cites LXX Psalm 88:21 in Acts 13:22. The context for eupov
Aaul8, "I have found David" in that Psalm is "Then you spoke in a vision to your holy ones
(tols octlois crou) and you said, 'I have given timely help to the mighty one. I have lifted
up (ix[>uaa) an elect one (eicXeKTov) from my people. I have found David my servant (tov
8ouXov |iou). With a holy oil (eXatw aytw) I have anointed him (e'xptcra auTov)" (LXX
Psalm 88:20-21). Thus, some form of oaiog links three of the four passages in Paul's
speech.155
The third passage cited by Paul in Acts 13:35 is LXX Psalm 15:10. Except for the
stylistic difference between ou8e (LXX Psalm 15:10) and ou in Acts 13:35, there are no
152 Both the New Testament textual witnesses and LXX agree that the reconstructed modern readings
are reliable. See Steyn, Septuagint Quotations, 179.
153 The narrative employs three synonymous fulfillment terms: enXppwaav (verse 27), eTeXeaav
(verse 29), and eKTTeTTXfjcrtoKev (verse 33). See Peterson, "The Motif," especially 99; Brawley, Text to Text,
114; Lovestam, Son and Savior, 48.
154
E.g., Doeve, Jewish Hermeneutics, 168-76; Bowker, "Speeches in Acts," 101-4; Holtz,
Untersuchen, 140-5; Barclay M. Newman and Eugene A. Nida, A Translator's Handbook on the Acts of the
Apostles (Stuttgart: United Bible Societies, 1972), 263.
155 There has been speculation in the past that this trilogy of quotations may be due to some kind of
composite testimonium. For instance, Rendel Harris asserts that this cluster might come from an existing
collection of texts, concentrating on the promises to David. J. Rendel Harris, Testimonies I-III (Cambridge:
Cambridge University Press, 1916-20): 2:82. See Liidemann, Early Christianity, 48-9; 152-8; Newman and
Nida, Translator's Handbook, 82.
231
differences between the two versions and both the reconstructed texts of the UBS and the
LXX lack any significant alternative readings. Since the quotation has been removed from
its original syntactical context, the ou is used because ov8e, in its new context, lacks the first
half of a parallel argument.156 Paul uses a shorter citation from LXX Psalm 15 than in Acts
2:25-28, but gives the verse used the same decisive application that Peter had earlier. Once
more, a contrast is drawn between the mortality of David and the resurrection of Jesus. In
this application (Acts 13:36-37), David's mortality is even further emphasized by Luke's use
of four discrete statements: (a) he served (only) his generation; (b) he fell asleep; (c) he was
gathered to his fathers; (d) he saw corruption.
From the second cited passage, Isaiah 55:3, we have noted the phrase toi ooia Aaui8
Ta mora. With the last citation from LXX Psalm 15:10, "You will not let your holy one
(tov octiov ctou) to see corruption," Luke himself supplies a further link between the
passages. By first introducing Isaiah 55:3 with the verb 8uctu, which is added by the author,
Luke matches the same verb used in the citation of LXX Psalm 15:10, 8uoeis. With the
connection between 8waw ... ta oaia (Isaiah 55:3) and 8toaeis tov oatov (LXX Psalm
15:10) Luke apparently intends for Isaiah 55:3 to be understood in light of LXX Psalm
15:10.157 The fulfillment of the promises made to David is interpreted by the author as
occurring in the events that had taken place around Jesus, especially with regard to his bodily
resurrection.158 This is another instance of the common exegetical schema of joining two
texts based on a common term, gezerah shavah, the interpretive principle also seen at
Qumran.159
Only the relevant phrase from LXX Psalm 15 needed for the author's argumentation
is quoted here. But it appears to be done pars pro toto, and the immediate context of the
Psalm is also implied, not only from its Old Testament context, but here especially from its
context in Acts 2, which includes Luke's interpretation of it at that point. The trilogy of
quotations, Psalm 2:7, Isaiah 55:3, and LXX Psalm 15:10 is used as scriptural support for the
fact that God has fulfilled his promises to David, with 2 Samuel 7:11-16 seemingly
understood as the locus classicus.:60 In Acts 13:36, a citation of 2 Samuel 7:12161 quickly
156 See Bock, Proclamation, 255.
157 See Lovestam, Son and Saviour, 49-84.
158 Bruce, "Davidic Messiah," 12.
159 For discussion see pages 195, 203.
160 With Dale Goldsmith: "Not a random selection, but one carefully conceived on linguistic and
theological grounds to show the Jews how God fulfilled his promise to David in 2 Samuel 7 - namely by
raising Jesus from the dead." Goldsmith, "Acts 13:33-37," 324. See Appendices 5, 6, and 8.
161 The citation is from 2 Samuel 7:12 rather than from 1 Kings 2:10, Judges 2:10 as referenced in the
margin ofUBS.
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follows the quotations of Psalm 2:7 (verse 33), Isaiah 55:3 (verse 34), and LXX Psalm 15:10
(verse 35). Thus, the Davidic tradition may be seen playing a prominent role by linking all
1 f\9
three quotations to one unit in Paul's argument.
The prominence of SiacfGopd163 in Acts 13:34-37 is quite evident. The word itself is
found in the New Testament only in Acts (six times).164 It is used two times in Acts 2 (both
instances in Peter's speech as part of the quotation from LXX Psalm 15:10), and appears four
times in Acts 13:34-37. One of these four usages is again part of the same quotation (verse
35), while the two occurences directly following (verses 36-37) are also linked directly with
the interpretation of the quotation. The only other occurrence of 8ia(j)0opd, in the preceding
verse 34, also connects to this quotation. Thus, the idea of incorruptibility is the point, or
function, of the LXX Psalm 15:10 quotation.165 Clearly, in combination with the immediate
preceding quotation from Isaiah 55:3, these two texts are interpreted by Luke in the sense
that Jesus' resurrection and exaltation fulfills the promises made to David in 2 Samuel 7:11-
16 and guarantees the perpetuity of his throne.166
In conclusion, the author's argument takes place not only within a single speech but
across several: in the case of David and Jesus, the basic argument may be traced from the
birth narrative, to the sayings of Jesus in the Gospel, to Peter's Pentecost discourse, to the
prayer of the community in persecution, to Paul's speech at Pisidian Antioch. Luke's
interpretation may be recognized as a kind of haggadic midrash that depends on word
association as well as on elements in the context of citations that may be as influential as the
1 f\l
parts made explicit.
Analysis demonstrates that Luke's LXX citations and allusions reveal an engagement
with multiple intertextual connections. The author seems to expect his readers to have a
reading competence sufficient to catch these allusions and echoes.168 Through the set of
speeches in Acts, a sort of midrashic argument is constructed. The argument is properly
called messianic (or christological) as that term is understood to evolve from Jewish
Scriptures and to include the messianic community of the church as well as Jesus the
162 A comparison and contrast between David and Jesus also is maintained. "God raised up (qyeipev)
David to be their King" (verse 22) contrasts with "but God raised (qyeipeu) him from the dead" (verse 30) and
"but he whom God raised up (nyeipev) saw no corruption" (verse 37). David saw corruption (verse 36) but
Jesus did not (verse 37; cf. verses 34-5). O'Toole, "Christ's Resurrection," 367-8. See Appendices 5, 6, and 8.
163 Louw and Nida, Lexicon, s.v. "8iac|)0opd" (domain: "Physiological Processes and States," (248);
subdomain: "Rot, Decay" (277)); and see BDAG, s.v. "8iacj)0opd."
164 Accordance, s.v. "8iacf>0opd."
165 Bock, Proclamation, 255.
166
Bruce, "Paul's Use," 72.
167 For example, with the citation ofLXX Psalm 15:8-10 in Acts 2:25-28, LXX Psalm 15:11c seems to
influence the argument as fully as the key verse quoted, LXX Psalm 15:10.
168
Brawley, Text to Text, 125.
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Messiah.169 An essential element of the author's argument is hermeneutical. Scripture is to
be read prophetically in order to be properly understood. As an interpreter of Scripture, Luke
uses a variety of modes of interpretation. His methods, seen in characteristic interpretive
instincts more than in technical rules of interpretation, resemble those found elsewhere
within Palestinian Judaism: Taxgum, pesher, haggadic midrash.170 In Stephen's speech Luke
retells the biblical story, based on the LXX, similar to the retellings of Jubilees and the
Genesis Apocryphon, but more closely follows the LXX diction in a sort of targumic style.
In the prayer of the apostles, we find a reading of LXX Psalm 2 that is most like the pesher
interpretation of Psalm 37 at Qumran. In the speeches of Peter and Paul, Luke shapes a
midrashic argument that is haggadic in style. Therein, LXX Psalm 15 is treated as a Davidic
oracle and as a messianic proof text.
Among its Jewish near-contemporaries, the closest parallels to Luke-Acts'
appropriation of Scripture outside the early Christian community may be found in the Dead
Sea Scrolls, where we also find the retelling of biblical history, pesher interpretations of
171
Psalms, and messianic midrashic commentaries on Psalms and 2 Samuel. And at Qumran
as well, we find similar messianic midrashic texts oriented by an apocalyptic eschatological
view that the community is experiencing the fulfillment of prophecy "in the latter days."
Thus, the evidence now shows that an apocalyptic eschatological orientation and interpretive
methods practiced in proto-rabbinic and other Jewish groups are shared by those first
appropriating LXX Psalm 15 in early Christian tradition.
There is little indication in Luke-Acts that its author is intending sharp distinctions
between "historico-grammatical" exegesis, illustration by way of analogy, midrashic
exegesis, pesher interpretation, and interpretation based on a "corporate solidarity"
understanding of people and events in redemptive history.172 In Luke-Acts, all these
procedures are evident within a consciousness that is interpreting biblical texts essentially
from a messianic (or christocentric) perspective along messianic (or christological) lines.
The resurrection and exaltation of Jesus is the unique and critical claim of early Christianity.
169 For definition of "messianism" see pages 5-6, footnote 18; and see Johnson, Septuagintal Midrash,
47.
170 Luke lacks any clear evidence of the allegorical interpretation favored by some Hellenistic Jewish
interpreters like Philo, Aristobulus, or Aristeas, who likewise exclusively work with the LXX text. See e.g.,
Philo, Allegorical Interpretation of Genesis II, III, 140-474; R. J. H. Shutt, "Letter of Aristeas," 128-71, and
Adela Y. Collins, "Aristobulus," fragments 2, 4, 5, both in The Old Testament Pseudepigrapha, vol. 2, ed.
James H. Charlesworth (Garden City, N.Y.: Doubleday, 1983), 7-34; 831-42.
171
Especially relevant are 4Q174 and 4Q177. See Chapter 4 and also see Nils Dahl, "Eschatology and
History in Light of the Qumran Texts," in Jesus the Christ: The Historical Origins ofChristological Doctrine,
ed. Donald H. Juel (Minneapolis: Fortress, 1991), 49-64.
172 See Longenecker, Biblical Exegesis, 186.
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But apocalyptic eschatological convictions pervade everything: the prophetic dimensions of
the biblical texts are central; the New Testament author is living in the latter days, a time of
fulfilled promises (Luke 1-2; Acts 2; 1 Corinthians 10:11; Matthew 1-2, etc.). The
appropriation of Psalm 16 in Luke-Acts arises from the shared context of an apocalyptic
eschatological worldview within a Judaism that understands itself to be experiencing mnK
□'DTI, "the latter days," awaiting the Davidic Messiah.
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CONCLUSION
This thesis seeks to address one question: What may be known about the early Jewish
transmission of Psalm 16 and how may the early Jewish transmission of Psalm 16 help us
understand its messianic usage in Acts 2:14-36 and 13:16-41?
Chapter 1 provides an overview of Psalm 16's journey from Hebrew poetry to
messianic proof text. By examining the transmission of psalmody in Second Temple
Judaism, the two-way relationship between prophecy and psalmody is seen as influencing the
appropriation of Psalm 16. The Hebrew Bible shows the Psalms becoming part of the post-
exilic practice of inner-biblical exegesis. Psalms are appropriated eschatologically within
prophetic texts. In the extrabiblical literature of Second Temple Judaism, the Psalms are
gradually seen to have a distinctive function as prophetic proof texts.
Chapter 2 finds that Psalm 16's significant literary features confirm its sharing in
ancient Syro-Palestinian poetic traditions. The poet of Psalm 16 uses traditional material,
literary motifs, and stylistic techniques common to other Northwest Semitic languages.
Psalm 16 appears to employ a variegated, heterogenous language reflecting an early stage of
Hebrew as evidenced by its relatively dense cluster of Israelite Hebrew features. The form
of Psalm 16 is that of a Vertrauenspsalm, "psalm of confidence." The language of the
psalmist intimately expresses confidence in YHWH's provision, even in the case of death.
Chapter 3 argues that Psalm 16's structure clearly supports its classification as a
psalm of confidence and emphasizes its major theme of trust in YHWH. No textual,
linguistic, formal, or structural evidence suggests a composite Psalm. A working translation
of Psalm 16 suggests that, for its readers, Psalm 16 sets up a tension which awaits resolution.
Sourced in the claim of a Heilsorakel (to which we have no further access), and confirmed in
ongoing communion with YHWH, the psalmist may affirm something which partly fits
received views on human destiny but also transcends them. This resolution is only barely
sketched at the outer edge of the Hebrew Bible, in resurrection and post-mortem distinction
between the righteous and the wicked. Yet, the resolution of this tension is clearly seen in
the subsequent interpretation of Psalm 16 in extrabiblical Judaism, in the developing
apocalyptic eschatological and messianic views found in other writings of extrabiblical
Judaism, and in the applied messianism of early Christianity.
Chapter 4 argues that LXX Psalm 15 renders MT Psalm 16 with stereotypical
equivalents and therefore, represents an appropriate translation of the figurative Semitic
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phrases as they are understood in the context of the Jewish thought world of its time. The
LXX version represents an apocalyptic eschatological reading of MT Psalm 16 which is at
least more explicit, and perhaps a significant movement beyond, its meaning in the context
of the formation of the MT-150 Psalter. Thus, apocalyptic eschatological readings of
immortality and resurrection can be seen to emerge conceptually from within MT Psalm 16.
4Q177 appropriates Psalm 16:3a in an essentially apocalyptic eschatological series of
messianic observations on CPOTl mriX, "the latter days." Like in the messianic arguments
of 4Q174 and 11Q13, 4Q177 uses Psalms as the basis for claiming that the Qumran
community inherits the promises of the Davidic tradition.
Chapter 5 concludes that in the speeches of Peter and Paul in Acts 2 and Acts 13, we
find Luke's argument to be haggadic midrashic in style. Therein, LXX Psalm 15 is treated
as a Davidic oracle and is used as an historicized proof text and as a tool to link together
other prophetic texts. Among its Jewish near-contemporaries, the closest parallels to Luke-
Acts' appropriation of Scripture outside the early Christian community may be found in the
Dead Sea Scrolls, where we also find the retelling of biblical history, the pesher
interpretation of Psalms, and messianic midrashic commentaries on Psalms and 2 Samuel.
The evidence now shows that an apocalyptic eschatological orientation and interpretive
methods practiced in proto-rabbinic and other Jewish groups are shared by those first
appropriating LXX Psalm 15 in early Christian tradition. The appropriation of Psalm 16 in
Luke-Acts arises from this context of an apocalyptic eschatological worldview within a
Judaism that understands itself to be experiencing □"'DTI mriX, awaiting the Davidic
Messiah.
In conclusion, the messianic appropriation of Psalm 16 in Luke-Acts exhibits a long
exegetical history. Psalm 16's transmission history demonstrates that its appropriation in
Luke-Acts should be considered as early and that it is not the result of exclusively Christian
inspiration. Psalm 16 did not become messianic in early Christian tradition - it entered early
Christian tradition as a Davidic messianic oracle. Further, Psalm 16's transmission history
helps us to understand that only the appropriation of this oracle as a testimonium to the
resurrection of Jesus the Nazarean was the result of early Christian inspiration.
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